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In this thesis I provide a fresh understanding of Romans 7:14-25 in the light of 
the sociological approach to religious conversion. 7:14-25 should be considered as 
Paul's (auto) biographical reconstruction一one of the rhetorical indications of Paul's 
conversion experience. Paul is a convert provided that his religious conversion 
experience at the road to Damascus is classified not according to the traditional 
psychological perspective but to the sociological perspective. This sociological 
perspective of Paul's conversion concerns his change in communities from the 
Pharisaic one to the Christian one. On the other hand, he is a typical convert in the 
sense that his conversion experience is paradigmatic to other Christian converts. 
Being a typical convert, it is reasonable for him to reconstruct his past as a Pharisaic 
Jew from the perspective of the present Christian community. Paul's motive for this 
reconstruction is at least twofold. One is to encourage the Jewish Christians to 
imitate Paul to live a Christian way rather than a pre-Christian way of life in their 
daily fellowship with the Gentile Christians. The other is to demonstrate that Jewish 
life apart from Jesus Christ is nothing but under wretched condition. The only way to 
overcome this condition comes not by their fleshly embrace of the Jewish law but by 
putting trust in Christ. This justifies Paul's very concern for the salvation of his 
fellow Jews through Romans 9-11. In order to achieve this aim, in chapter one, I 
employ the sociology of conversion^(auto) biographical reconstruction as one of 
the indicators of religious conversion~to apply to Paul himself who could be 
considered as a "typical convert." In chapter two, I propose that 7:14-25 could be 
considered as Paul's autobiographical account of his pre-conversion past viewed 
from his present Christian experience. It should be noted that Paul's use of eyco (I) in 
7:14-25 not only is "personal" but also “typical，’ or "representative." In chapter three, 
I argue that 7:14-25 would be considered as Paul's (auto) biographical reconstruction. 
His reconstruction of his pre-conversion past as "wretched man" intends to highlight 
Christ's ultimate solution to his previous (typical) plight. Consequently, Paul's 
"paradigmatic" conversion experience is meaningful not only to the Jewish 
Christians, but also the non-Christian Jews as well. 
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Does Romans 7:14-25 concern about Paul's conversion experience? C. H. Dodd, 
from the psychological perspective, considers 7:14-25 as an authentic transcript of 
Paul's own experience during the period that culminated in his vision on the road to 
Damascus?"^ However, B. R. Gaventa criticizes that conclusion leads us to be 
extremely wary of interpretations of Paul that while still a persecutor, he experienced 
some prolonged period of personal questioning, of either a theological or a moral 
nature.”2 Surely after K. Stendhal's portrayal of Paul the Pharisee as a successful and 
happy Jew (cf. Gal. 1 and Phil. 3),^  there is near consensus that Paul was not 
tormented by guilt or unhappiness in his pre-conversion life.^ Thus, any interpretation 
of 7:14-25 in light of the psychological explanation of Paul's conversion experience 
should be questioned. Under this circumstance, it is understandable why scholars like 
Gaventa and Everts hesitate to conclude that 7:14-25 concerns about Paul's 
conversion experience.^ 
1 C. H. Dodd, The Epistle of Paul to the Romans (New York: Ray Long and 
Richard R. Smith, 1954) 107-8. 
2 B. R. Gaventa, From Darkness to Light: Aspects of Conversion in the New 
Testament (Philadelphia, Fortress, 1986) 35. 
3 K. Stendhal, "The Apostle Paul and the Introspective Conscience of the West，，， 
Harvard Theological Review 56 (1963) 199-215. 
4 Gaventa, From Darkness to Light, 37. 
5 Gaventa, From Darkness to Light, 35. J. M. Everts points out that "it seems 
best not to consider this passage as an account which refers to Paul's conversion/call 
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But we would shed new light on this question if we understand the term 
"conversion" from the sociological perspective. It is my purpose of this thesis to 
contribute a new understanding of 7:14-25 in the light of the sociological approach to 
religious conversion. In my opinion, 7:14-25 should be probably considered as one of 
the rhetorical indications of Paul's conversion experience followed after his change 
from the Pharisaic community to the Christian community. To achieve this objective, 
I would like to employ the sociology of conversion with special reference to one of 
the indicators of religious conversion— (auto) biographical reconstruction. In the 
light of the sociology of conversion, the converts seldom seem to tire of reminding 
others of how they have changed, how their life has improved, how they see things 
more clearly now but also differently.^ They reconstruct their conversion accounts in 
order to express their religious commitment by building up a new structure of reality, 
corresponding to the structure of the group joined. Some aspects of the past are 
jettisoned, others are redefined, and some are put together in ways previously 
inconceivable. Not only are former identities evaluated negatively but the course and 
character of the convert's life history is typically reconstructed as troublesome, 
misdirected, and even loathsome； Based upon the assumption that the use of model is 
useflil for understanding Paul's conversion experience as long as the comparative 
materials have some analogies to his situation. Paul would be considered as “typical 
[“Conversion and Call of Paul," in G. F. Hawthorne eds., Dictionary of Paul and 
His Letters (Downers Grove: IVP, 1993) 158]. 
6 Snow and Machalek, “The Convert as a Social Type," in R. Collins ed., 
Sociological Theory 1983 (San Francisco: Jossey Bass, 1983) 267. 
7 Snow and Machalek, "The Convert as a Social Type," 267. 
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convert，，in which his conversion experience is paradigmatic for other converts. As a 
convert, Paul was joining the Christian community to which he was indebted his 
theology of the Law and his "law-free" Gentile Mission. Paul jettisons his pre-
conversion Pharisaic life as inability to work out the goodness of the law in his action 
though he has good intention in his mind. This negative portrayal of Paul the Pharisee 
is but the reconstruction of his pre-conversion past colored by his present Christian 
perspectives and concerns.^ 
After proposing that the modem sociological studies of typical convert could be 
applicable to Paul's situation, the next step concerns whether Paul's autobiographical 
element would be found in 7:14-25. In doing so, I would like to survey three possible 
scholarly interpretations. In fact the passage should not concern about his pre-
conversion past, nor is it considered as Paul's post-conversion struggle with sin. 
Rather，it is about Paul's pre-conversion past colored by his present Christian 
perspective. Moreover, Paul's use ofeyo) (I) in 7:14-25 is not only personal but also 
typical [or representative] as well.^ As Moo rightly emphasizes, Paul "portrays his 
own condition as a Jew under the law, but more importantly, the condition of all 
Jews under the law.’”�By publicizing his [reconstructed] pre-conversion 
paradigmatic experience as a Jew who experiences terrible plight under the power of 
8 P. J. Achtemeier, Romans (Louisville: W/JKP, 1985) 123; R. Jewett, “The 
Basic Dilemma: Weakness or Zealous Violence? Romans 7:7-25 and 10:1-18，,，Ex 
Auditu (1988) 102-4. 
9 G. Theissen, Psychological Aspect of Pauline Theology (Philadelphia: Fortress, 
1987) 191. , 
10 D. J. Moo, The Epistle to the Romans (Grand Rapids: Eerdmans: 1996) 448. 
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sin, Paul intends to legitimate his present that faith in Jesus Christ is nothing but the 
only solution to this plight. 
This study is divided into three chapters. Chapter one sets forth the theoretical 
framework of this thesis. First, I would like to define (auto) biographical 
reconstruction. Second, I would like to argue that Paul would be considered as 
“typical convert." In chapter two, I would like to argue whether 7:14-25 would be 
considered as Paul's autobiographical account~a selective survey of different 
scholarly interpretations of 7:14-25 will be conducted. The aim of this survey is to 
propose that 7:14-25 should be considered as Paul's autobiographical account. Three 
interpretations are as follows: a) 7:14-25 as Paul's autobiographical account ofpre-
conversionpast; b) 7:14-25 as Paul's autobiographical account of Christian struggle 
with Sin and c) 7:14-25 as Paul's autobiographical account of his pre-conversion past 
from Christian perspective. In chapter three, I would like to sum up all our previous 
crucial findings by arguing that 7:14-25 would be considered as Paul's (auto) 
biographical reconstruction. First, I would like to present how Paul reconstructs his 
pre-conversion past in the Pharisaic community as under the power of sin. By 
publicizing his personal religious experience of his ‘colored’ past in relation to the 
Jewish law in an autobiographical form, Paul's typical conversion experience is 
meaningful to both Jewish Christians and non-Christians Jews as well. 
4 
CHAPTER 1 
(Auto) biographical reconstruction as indicator of religious conversion: 
The sociology of conversion and its implication on Pauline studies 
Introduction 
A significant shift in the emphasis from psychological approach to sociological 
research in the study of conversion has taken place during the past twenty years. 
Compared to the listed twenty-five psychological studies since 1970，L. R. Rambo's 
"Current Research in Religious Conversion" records over one hundred sociologically 
oriented studies." According to A. Segal, such shift is partly because sociological 
research is more easily quantifiable than psychological research. ^ ^ In this chapter, I 
would like to introduce the sociology of conversion with special reference to one of 
the rhetorical indicators of religious conversion~biographical reconstruction.'^ Then， 
I would like to argue that it is feasible to apply this sociological model to Paul's 
situation. 
(Auto) biographical reconstruction as indicator of religious conversion 
According to Snow and Machalek, conversion in sociological approach, 
" L . R. Rambo，"Current Research in Religious Conversion，，，Religious Studies 
(1982) 146-59. 
12 A. F. Segal, Paul the Convert: The Apostolate and Apostasy of Saul the 
Pharisee (New Haven: Yale, 1990) 16. 
”Here I would like to follow N. H. Taylor to call biographical reconstruction as 
autobiographical reconstruction. See "The Social Nature of Conversion in the Early 
Christian World，” in P. F. Esler ed.，Modelling Early Christianity: Social-Scientific 
Studies of the New Testament in its Context (London: Routledge, 1995) 134. 
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"concerns not only changes in the person's values, beliefs, and identities, but more 
fundamentally and significantly, it entails the displacement of one universe of 
discourse by another or the ascendance of a formerly peripheral universe of discourse 
to the status of a primary a u t h o r i t y .，“彳 Such displacement of the discourse universe 
can be observed by changes in convert's speech and reasoning. These changes are 
identified by four "rhetorical indicators", namely, (1) adopting a master attribution 
scheme; (2) biographical reconstruction; (3) suspending analogical reason; and (4) 
embracing a master role」，According to Snow and Machalek, among other rhetorical 
indicators, "biographical reconstruction has frequently been acknowledged as a 
prominent feature of converts' speech and reasoning.”�6 Moreover, after re-examining 
these four rhetorical indicators, Staples and Mauss question other three rhetorical 
indicators while acknowledging biographical reconstruction as an indication which 
could differentiate self-professed converts from self-professed non-converts 
believers. With this understanding, this thesis will mainly focus on biographical 
14 D. A. Snow and R. Machalek, "The Sociology of Conversion," Annual 
Review of Sociology 10 (1984) 167-90. 
15 Snow and Machalek, "The Sociology of Conversion," 173. 
16 Sociologists who hold the same view include: J. A. Beckford, "Accounting 
for Conversion；' British Journal of Sociology 29 (1978) 249-62; B. Taylor, 
“Conversion and Cognition: An Area for Empirical Study in the Microsociology of 
Religious Knowledge," Social Compass 23 (1976) 5-22 and “Recollection and 
Membership: Converts' Talk and the Ratiocination of Commonality," Sociology 12 
(1978) 316-24, for further lists, see Snow and Machalek, “The Sociology of 
Conversion," 173. 
17 C. L. Staples and A. L. Mauss, "Conversion or Commitment? A 
6 
reconstruction as one of the rhetorical indicators of religious conversion. 
Snow and Machalek define (auto) biographical reconstruction as "a double-edged 
process involving the dismantling of the past on the one hand, and its reconstitution 
on the other.” Accordingly, a convert may jettison, redefine, and/or put together 
segments of his/her past in the ways that may previously be inconceivable to 
themselves. One's biography, in other words, is built or develops upon "the new or 
ascendant universe of discourse and its attendant grammar and vocabulary of 
m o t i v e s . ” i 8 The process that each prospective convert brings to his or her own 
biography can therefore be very unique and personal depending on his/her past 
experience and encounters. Yet this process or the shaping of this process will 
inevitably be "colored by the group's universe of d i s c o u r s e .”！今 
That converts can look back and see the “true state" of their lives prior to 
conversion is understandable considering that the past is viewed from the vantage 
point of the enlightened present. Since the present functions as the final arbiter of 
truth about the past, (auto) biographical reconstruction may even involve the 
fabrication and insertion of events "wherever they are needed to harmonize the 
Reassessment of the Snow and Machalek Approach to the Study of Conversion," 
Journal for the Scientific Study of Religion 26 (1987) 145. 
18 Snow and Machalek, “The Sociology of Conversion," 173. 
19 Snow and Machalek, "The Sociology of Conversion，，，176. See also R. A. 
Straus，“Religious Conversion as a Personal And Collective Accomplishment,，， 
Sociological Analysis 40 (1979) 158-65. 
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remembered with the reinterpreted past严 It has been noted that the converts tend to 
exaggerate their pre-conversion sinfulness to increase the power and value of their 
conversions. Snow and Machalek argue that converts reveal that their biographical 
reconstructions too are frequently laced with exaggerations and fabrications. This is 
not to suggest that exaggerations, fabrications, and denials are intended to deceive. 
The convert is not perpetuating fraud but aligning the past “with the truth that, 
necessarily, embraces both present and past."21 
It should be noted that Snow and Machalek's definition of biographical 
reconstruction is to a large extent indebted from both Beckford and Taylor. The 
former suggests "accounts of conversion are constructions (or reconstruction) of 
experiences which draw upon resources available at the time of construction to lend 
them sense.，’22 While the latter suggests that "data from converted individuals 
concerning sociocultural circumstance prior to conversion is not data relating to pre-
conversion identity, but is data relating to post-conversion i d e n t i t y . ” � �S i n c e the 
conversion accounts are constructed in accordance with the universe of discourse of 
the religious community concerned, and are mainly shaped by the post-conversion 
experience, they are by nature temporal variable. This means that “they do not remain 
fixed throughout the duration of one's status as a convert; rather, they are 
20 Snow and Machalek, "The Convert as a Social Type," 268. 
21 Snow and Machalek, “The Convert as a Social Type," 268. 
22 Beckford, "Accounting for Conversion," 260. 
23 Taylor, "Conversion and Cognition," 18. 
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reconstructed or elaborated over time.，，�* Beckford also affirms that “[the conversion 
accounts] are not fixed, once-for-all descriptions of phenomena as they occurred in 
the past. Rather, their meaning emerges in the very process of construction, and this 
takes place at different times in different contexts.，，25 We do not have to be surprised 
by this fact as religious life is by itself dynamic, rather than stagnant, and we do know 
that the convert's spiritual growth is an ongoing and developmental process. It is 
therefore reasonable and logical enough to believe that a convert's accounts 
throughout his/her life will be affected by continuous changes in his/her spiritual or 
religious experience. Moreover, we should bear in mind that the character of 
conversion accounts is by no means a reliable historical report of converts' pre-
conversion lives. This is why Snow and Machalek suggests that "accounts of 
conversion are social constructions subject to reconstruction with the passage of time 
and therefore are highly suspect as sources of data about the causes of c o n v e r s i o n . ” 2 6 
This conclusion is also indicated by the conspicuously retrospective character of 
convert's accounts?? Data derived from converts about their cognitive orientation and 
life situation prior to conversion should be treated as information that tells more about 
the convert's current experience and orientation than about his/her p a s t , 
24 Snow and Machalek, "The Sociology of Conversion," 176. 
25 Beckford, "Accounting for Conversion," 260. 
26 Snow and Machalek, "The Sociology of Conversion," 177. 
27 Snow and Machalek, "The Sociology of Conversion," 176. 
28 Snow and Machalek, “The Sociology of Conversion," 176. 
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Besides, it is most probable that "changes in the organization and ideology of the 
groups to which [the converts] have converted" are involved in such alterations? The 
"facilitation of religious commitment" as the function of biographical reconstruction 
set forth by L. R. Rambo in his book Understanding Religious Conversion^^ further 
suggests that conversion accounts can undergo the community's shaping. Rambo 
realizes that in many religious communities, personal testimony is used as a common 
tool for a convert to display his/her commitment before the public. It also serves to be 
“a potent reminder of the community's basic values and goals. ”3i Human life is 
always regarded as a subtle process of organizing, developing and reorganizing one's 
biography. In religious conversion, there is often an implicit or explicit requirement to 
interpret one's life so as to bring to the convert “a new vision of its meaning, with 
new metaphors, new images, new stories.，’32 Through his analysis of conversion 
accounts in three texts (Acts of John, Joseph and Asmeth, and The Golden Ass) from 
late antiquity,^^ Gallagher concludes that conversion experience should not simply 
29 Snow and Machalek, "The Sociology of Conversion," 176. 
30 L. R. Rambo, Understanding Religious Conversion (New Haven: Yale, 1993) 
137-39 and Segal, Paul the Covert, 78-79. 
31 Rambo, Understanding Religious Conversion, 137-38. 
32 Rambo, Understanding Religious Conversion, 138. 
“ E . V. Gallagher, "Conversion and Community in Late Antiquity," Journal of 
触gion 73 (1993) 1-15. The objective of this paper is to correct both the works of 
W. James {The Varieties of Religious Experience [Reprint; Missouri: Triumph Books, 
1991]) and A. D. Nock {Conversion: The Old and the New in Religion from 
Alexander the Great to Augustine of Hippo [Reprint; London: Johns Hopkins 
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denote an once-for-all transformation, but be “a lifelong process in which meaning of 
the initial experience is constantly revised and transformed, both by converts 
themselves and by others who tell their stories."^^ The convert, being bounded by the 
new context of the new community, gradually leams to act upon the meaning of 
his/her initial religious experience. His/her individual s t o r i e s t h e conversion 
narratives一gradually incorporate as part of community stories?; 
Was Paul a typical convert? 
Recently, a number of New Testament scholars begin to discuss the social 
dimension ofPaul 's conversion experience from the social-scientific perspective.^^ 
However, L. W. Hurtado^^ seriously questions whether it is appropriate to use the 
sociological model of "typical convert" to Paul himself: 
University Press, 1998]) due to their separation of “personal’，from "institutional" 
religious experience. 
34 Gallagher, “Conversion and Community in Late Antiquity," 2-3. 
35 Gallagher, “Conversion and Community in Late Antiquity," 14-15. 
36 For example, J. M. Everts, “Conversion and Call of Paul," 156-63; P. 
Fredriksen, “Paul and Augustine: Conversion Narratives, Orthodox Traditions, and 
the Retrospective Self," Journal of Theological Studies 37 (1986) 3-34; Segal, Paul 
—Covert; N. Talyor, Antioch and Jerusalem: A Study in Relationships and 
Authority in Earliest Christianity (JSNTS 66; Sheffield: JOST, 1992) and “The 
Social Nature of Conversion in the Early Christian World," 128-38. 
37 L. W. Hurtado, "Convert, Apostate or Apostle to the Nations: The 
‘Conversion, of Paul in Recent Scholarship," Studies in Religion/Sciences 
Religieuses 22 (1993) 273-84 and T. L. Donaldson, Paul and the Gentiles: 
11 
More importantly, the sociological studies in question sought to develop 
general characteristics of typical converts to such groups, but Paul is 
hardly to be approached as a “typical，，convert...Indeed, Paul became a 
(the?) leader of a significant adaptation of the gospel for gentiles, claiming 
a special authority from God to conduct his mission. In short, the 
dynamics of the relationship between Paul and his communities were 
considerably different than in the case of the simple convert and an 
established religious group, and I doubt that we can postulate the same 
degree of one-way effect of the community upon Paul's use and formation 
of his conversion narrative as has been found in the narratives of more 
typical converts. If we seek analogies for Paul, we will probably have to 
turn to founders of new religious movements or major reformers of 
religious traditions, figures whose personal religious experiences become 
foundational and formative for religious groups and traditions.^^ 
What Hurtado protests is not the use of sociological model to the study of Paul, 
but he concerns which kind of model is suitable. He prefers to compare Paul with the 
founders of modem new religious movements than the simple convert in the 
established religious group. Surely Hurtado is right to assert that Paul is a leader of 
the Christian community, but does it mean that Paul as a leader would not be a typical 
convert at the same time? Are "typical convert，，and "religious founder" two 
incompatible concepts that opposites each other so that the former could not be used 
to understand Paul himself? More important, it is wrong to assume typical convert 
equal to “simple，，or “rank and file" convert.^^ 
Since the use of models is for the purpose of understanding, control or 
Remapping the Apostle 's Convictional World (Minneapolis: Fortress, 1997) 302-3. 
38 Hurtado, "Convert, Apostate or Apostle to the Nations，，，281. 
39 M. Y. MacDonald, The Pauline Churches: A Socio-historical Study of 
Institutionalization in the Pauline and Deutero-Pauline Writings (Cambridge: CUP, 
1988) 27. 
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prediction/® sociological models are indeed heuristic tools, not ontological 
statements,41 enabling us to cope with complex data.^^ What matters is not whether 
they are useful or not, and it is mistaken to ask whether they are ‘true，or ‘false.，彳〕It 
is indeed unnecessary to find a perfect fit between the ideal type and the historical 
reality. MacDonald gives two examples to illustrate this point: Firstly, "Paul's role 
does not fit perfectly within Weber's framework, but much of what Weber writes 
about the charismatic leader and the routinization of charisma is applicable to Paul's 
situation." Secondly, "one might, for instance, employ a model based on the 
investigation of modem sects. In this investigation, Bryan Wilson's description of a 
‘conversionist sect' will be referred to as a means of gaining greater understanding of 
the tensions characterizing the relationship between the Pauline communities and the 
outside society. It will be necessary to remember that a modem notion of ‘conversion, 
is far removed from the process through which first-century persons entered the 
community, but the description remains useful as a heuristic device for understanding 
the inner dynamics of community life”44 the same way, the sociological model 
B. J. Malina, "The Social Sciences and Biblical Interpretation，’，Interpretation 
37 (1982) 231. 
P. F. Esler, "Introduction: Models, context and kerygma in New Testament 
Interpretation." In P. F. Esler ed.，Modelling Early Christianity: Social-Scientific 
Studies of the New Testament in Its Context (London: Routledge, 1995) 4. 
42 T. F. Carney, The Shape of the Past: Models and Antiquity (Lawrence, 
Kansas: Coronado, 1975) 9，quoted by MacDonald, The Pauline Churches, 26. 
Esler, "Introduction," 4. 
44 MacDonald, The Pauline Churches, 15, 25. 
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such as the studies of modem typical convert, employed as suggestive tools for 
analysis, comparison and explanation, is useful for investigating Paul as long as the 
comparative materials have some analogies to his situation. With this understanding, I 
would like to point out that the term "typical convert" do have some analogies to 
Paul's situation. In the following, I would like to argue that it is reasonable to 
consider Paul as a typical convert. 
Traditionally, Paul's experience at the road to Damascus was considered as a 
paradigmatic model of Christian conversion. William James explains the meaning of 
conversion from psychological perspective: 
To be converted, to be regenerated, to receive grace, to experience religion, 
to gain an assurance, are so many phrases which denote the process, 
gradual or sudden, by which a self hitherto divided, and consciously 
wrong inferior and unhappy, becomes unified and consciously right 
superior and happy, in consequence of its firmer hold upon religious 
realities.45 
In the light of this definition, due to his failure to observe the requirement of the 
law that he eventually suffered from an inner experience of guilt or despair, Paul the 
Pharisee finally experienced conversion by putting his trust on Jesus in order to attain 
righteousness from God. Thereby, the Jewish persecutor becomes the Christian 
convert who preaches the message of justification by faith in Christ Jesus/^ 
Stendhal criticizes that this reading of Paul is deeply influenced by the 
introspective conscience of both Augustine and Martin Luther than the Pauline letters 
W. James, The Varieties of Religious Experience (London: Longmans, 1902) 
189. 
46 Everts, "Conversion and Call of Paul," 156. 
14 
themselves/^ He argues that Paul's Damascus experience is by no means termed as 
conversion because it is observed that he has only a robust conscience, rather plagued 
conscience as described by Augustine and Luther. Indeed, Paul was blameless 
according to the righteousness of the law (Phil 3:6) and he was a successful and 
happy Jew.48 Moreover, Paul did not change religion, he was still inside Judaism even 
after becoming a Christ follower. At the road to Damascus, he received God's 
commission to be the apostle to the Gentiles. So, he prefers to describe Paul's 
experience as “call，，rather than "conversion.However, T. L. Donaldson questions 
whether the term “call” would be sufficient to describe Paul's Damascus experience 
alone. Isaiah was never called to a change of direction as dramatic as that of the 
persecutor turned apostle (Gal 1:13-16). Jeremiah had ever transvalued his past the 
way Paul does in Phil 3:4-8.^° 
Accordingly, some Pauline scholars understand “conversion，，from the social 
scientific perspective.^^ For example, Segal argues that conversion in the sociological 
47 K. Stendhal, “The Apostle Paul and the Introspective Conscience of the 
West," Harvard Theological Review 56 (1963) 78-96. 
K. Stendhal, Paul Among Jews and Gentiles and Other Essays (Philadelphia: 
Fortress, 1976) 12-13. 
49 Stendhal, Paul Among Jews and Gentiles, 7-23 and Everts, "Conversion and 
Call of Paul," 156-57, 
50 T. L. Donaldson, “Zealot and Convert: The Origin of Paul's Christ-Torah 
Antithesis," Catholic Biblical Quarterly 5\ (1989) 681. 
see n. 36. 
15 
approach can be defined as a change in religious community." The convert tends to 
interpret his/her pre-conversion past from the perspective of his/her present 
community. It is true that the Christian community at that time were considered as 
one of the sects of the Second Temple Judaism (Acts 28:22).^^ So, Paul was converted 
from the community of Pharisee (Phil 3:5) to the community that believed Jesus as 
Christ，54 and his re-evaluation of the Jewish law was from latter interest and 
s t a n d p o i n t . 5 5 In short, Paul would be considered as a convert not in psychological 
perspective but in sociological perspective.^^ To name the Apostle Paul as 'history's 
most famous convert，:？ is by no means exaggerated and "conversion is the 
appropriate term for discussing Paul's religious experience, although Paul did not 
himself use it."^^ As Barrett comments, Paul's Damascus experience should be 
classified as conversion because 
52 Segal, Paul the Convert, 300. 
J. D. G. Dunn, Unity and Diversity in the New Testament: An Inquiry into the 
Character of Earliest Christianity (London/Philadelphia: SCM/Trinity, 1990^) 239 
and The Partings of the Ways: Between Christianity and Judaism and their 
Significance for the Character of Christianity (London/Philadelphia: SCM/Trinity, 
1991) 119. 
C. K. Rowland, Christians Origins: An Account of the Setting and Character 
of the most Important Messianic Sect of Judaism (London: SPCK, 1985) 195. 
55 Everts, “Conversion and Call of Paul," 160-61. 
56 Segal, Paul the Convert, 6. 
57 Gaventa, From Darkness to Light, 17. 
58 Segal, Paul the Convert, 72. 
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this was a radical change of religious direction, and it was accompanied by 
as radical change of action: the active persecutor became an even more 
active preacher and evangelist. If such radical changes do not amount to 
conversion it is hard to know what would do so.^ ^ 
But the question remains. Even if Paul was a convert, was he as "typical" as what 
social scientists identify? In fact, Hurtado refuses to claim Paul a mere typical convert 
because he is considered as the founder of early Christianity. As a religious founder, 
Paul should not be regarded as a "simple" or “rank and file" convert/® But, what do 
social scientists mean by "typical"? Is typical convert equal to "simple" or “rank and 
file，，convert?^ ' Are "typical convert" and "religious founder" two incompatible 
concepts that opposites one and other? A type, according to John Elliott, is nothing 
but a model and words such as “example，，，“exemplar，’，“analogy，” "representation," 
"illustration," "pattern" or "paradigm" are considered to be its synonym. A type is 
used to denote similarities among properties for the purpose of clarification through 
comparison; that is, presenting the less well-known in terms of the more well-
known.62 However, we should note that the prerequisite for something to be a type of 
the class is its possession of particular features in common of the class. And to have 
59 C. K. Barrett, A Critical and Exegetical Commentary on The Acts of the 
Apostle (vol. 1; Edinburgh: T & T Clark, 1994) 442. 
胡 Hurtado identifies 'typical' convert as ‘simple, convert (see "Convert, 
Apostate or Apostle to the Nations," 281) while Donaldson 'rank and file，convert 
(see Paul and the Gentiles, 303). 
61 MacDonald, The Pauline Churches, 27. 
62 J. H. Elliott, ‘‘Criticism of the New Testament: More on Methods and 
Models’，，in J. H. Elliott ed.，Social-Scientific Criticism of the New Testament and Its 
Social World (Semeia 35; Decatur: Scholars, 1986) 3. 
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such features do not necessarily imply that it is as ordinary as other members of the 
group. It is indeed unnecessary to directly project something ‘typical，as 'simple' or 
‘rank and file'. 
In eyes of social scientists, Paul is no different from a typical convert because 
what he experienced in the road to Damascus is usually characterized as a dramatic 
metamoiphic sort of change.^^ Recently, social scientists such as John Lofland and 
Norman Skonovd categorize Paul's conversion experience into one of their six 
proposed conversion motifs, the mystical conversion motif产 They emphasize that the 
conversion of Paul is the prototypical instance within the Christian tradition, which 
functions as the ideal of conversion in the Western world.^^ That Paul as an ideal type 
or model could also be found in Pauline letters, post-Pauline letter^^ and the Acts of 
63 Snow and Machalek, "The Sociology of Conversion," 170. 
^ The motifs are identified as: (1) intellectual; (2) mystical; (3) experimental; (4) 
affectional; (5) revivalist; (6) coercive. The major variations that interact with the 
motifs are: (1) the degree of social pressure; (2) temporal duration; (3) the level of 
affectional arousal; (4) affective content; and (5) the belief-participation sequence. 
See J. Lofland and N. Skonovd, "Conversion Motifs," Journal of Scientific Study of 
Religion 20 (1981) 373-85. Rambo highly recommends the important contribution of 
these conversion motifs, see Understanding Religious Conversion, 14-6. 
65 Lofland and Skonovd, "Conversion Motifs," 377-78. 
66 Traditionally, Pauline scholarship has doubted the authenticity of Paul 
authorship in letters including 2 Thesslonians, Colossians, Ephesians, 1 and 2 
Timothy, and Titus. For example, U. Schnelle [The History and Theology of The 
Ne�v Testament Writings (London: SCM，1998)] presents four arguments against the 
Pauline scholarship of the Pastoral letters: 1) The historical situation presupposed in 
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the Apostle.67 Paul's Damascus experience, according to Paul himself and even some 
the Pastoral Epistles cannot be harmonized either with the data of Acts or with that 
of the authentic Pauline letters (328-29); 2) The Pastorals reflect the problems of the 
third Christian generation. Thus church organization is more advanced than in the 
days of Paul (329-30); 3) The Pastorals manifest numerous exceptional linguistic 
features (330) and 4) The Pastorals manifest considerable differences from the 
theology of the undisputed Pauline letters. Lacking are concepts such as the 
'righteousness of God,' ‘freedom，，'cross,' 'son of God，，and ‘body of Christ' (330-
31). With this understanding, the concept "pseudonymity" is introduced. According 
to C. B. Cousar, "Pseudonymity is the term used when the actual author of a text 
deliberately identifies himself or herself by a name other than his or her own. In the 
ancient world pseudonymous writings abounded, some for financial gain or malice, 
others out of respect for the person in whose name the document was written and 
often closely imitating the revered model" [The Letters of Paul (Nashville: Abingdon, 
1996) 166]. Following the apostle's death, a disciple who revered the apostle and 
knew his letters restated the Pauline message in his or her own style, as if to answer 
the question, "What would the apostle say if he were living today and facing this 
particular group of false teachers?" The use of the apostle's name in these instances 
was a literary device consistent with Jewish practice (Cousar, The Letters of Paul, 
166-67). As Dunn observes, "There was no intention to deceive, and almost certainly 
the final readers were not in fact deceived" [“The Problem of Pseudonymity," in The 
Living Word (Philadelphia: Fortress, 1987) 84]. Thus the post-Pauline letters do not 
in fact look like the earlier Pauline letters. Yet there is nothing un-Pauline or anti-
Pauline in them. [B. Witherington III, The Paul Quest: The Renewed Search for The 
Jew ofTarsus (Downers Grove, IVP, 1998) 113]. The similarities are due to the 
deliberate imitating of one or another undisputed letter or to use of Pauline traditions. 
The differences come with the intent to give Paul a new and fresh voice (Cousar, The 
Letters of Paul, 167). 
67 The stereotypes are often formed by the narration of a founder figure's 
conversion, as in Luke's stories about Paul and equally so in the Pastoral Epistles. 
See Segal, Paul the Convert, 17. 
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writers after Paul's death, is often generalized as "paradigmatic," "prototypical," 
"stereotype," and "model" of all Christians, including both Jews and G e n t i l e s ^ 
In the Acts of the Apostle, Paul's ecstatic conversion on the road to Damascus is 
the first among the numerous ecstatic conversions (cf. Acts 26:24-29) 一 a model for 
many converts to f o l l o w . Moreover, Segal argues that in 1 Timothy Paul's life came 
to be a model for Christian conversion?�by presenting Paul as the supreme model of 
the saved sinner, that is, the convert prototype, who is typical among those who 
would come to believe in Jesus Christ in the post-Pauline churches.^' On the other 
68 One may query about the appropriateness in making 'the sociological type' 
parallel to 'the Christian model,. To social scientists as mentioned earlier, a type can 
be used to identify alike from the unlike, while the model in biblical sense is a 
representation for others to imitate. The essential similarity between these two terms 
is，obviously, that for a figure to be a type or a model, he/she must have those 
particularities which distinguish him/her from the community as the example to be 
modeled or as the prime framework for comparison. 
69 Segal, Paul the Convert, 17. 
70 Segal, Paul the Convert, 18-19. 
71 See F. Young, The Theology of the Pastoral Letters (Cambridge: CUP, 1994) 
123-34; MacDonald, The Pauline Churches, 205-6. Segal says: “Luke uses Paul's 
example doubly, both as a paradigm of a convert and as the model for Christian 
missionaries" (See Paul the Convert, 18-19). In Ephesians and Colossians, as in the 
Pastorals，the 'conversion' of Paul is 'paradigmatic for all Christians' [See G. Lyons, 
Pauline Autobiography (SBLDS 73; Altanta: Scholars, 1985) 146]. Comparing both 
Acts and 1 Timothy about the function of Paul's conversion experience, Segal 
comments that we have at least three distinct stages of development in the early 
church's understanding of ecstatic conversion: (1) Paul's own ecstatic, emotional 
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hand, both Gaventa and Lyons affirm that in Galatians 1 Paul understood his 
conversion experience?: to be paradigmatic^^ of that of every Christian/，As his life 
changed, Paul expected those Christians in his church to be aware of the fact that they 
had been called from unworthiness to worthiness. The Christ event brings true 
meaning to both Paul and every other Christian. Everything is now subject to the 
overwhelming importance of the fact that the Messiah had come and would soon 
experience, which is intensely personal, special, and visionary and which he uses to 
establish his apostolate, as well as to exemplify the power of the spirit; (2) Luke's 
contention that Paul's experience is typical of gentile conversions; and (3) the 
deliberate attempt to make Paul into a paradigm for gentile conversion experiences. 
Stages 2 and 3 are typical of Luke, and stage 3 continues into the pastoral Epistles 
{Paul the Convert, 18-9). 
72 In Galatians, his own experience introduces a larger argument in which one 
important thrust is that Christians are ‘in Christ，and are, therefore, not to exist on 
the basis of traditional human categories (Gaventa, From Darkness to Light, 38). 
73 This paradigmatic dimension is accomplished by the repetition of the theme 
of the gospel's singularity, the in-breaking of revelation, and the insistence on the 
gospel,s reversal of prior-value-systems, all presented in the form of 
autobiographical material [Gaventa, “Galatians 1 and 2: Autobiography as 
Paradigm," Novum Testamentum 28 (1986) 326]. 
74 The paradigmatic significance of the temporal contrast throughout the letter is 
suggested by similar descriptions applied to both Jewish- and Gentile-Christians. 
Jewish-Christians are no longer under the law as they were before the coming of 
faith. Gentile-Christians, who were once enslaved under the elemental spirits, were 
also set free by the redemption in Christ. Paul sees in his experience an example of 
the gospel's power and employs that example for the exhortation of others (Lyons, 
Pauline Autobiography, 151 -52). 
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retum.75 In Philippians 3，Paul concludes his discussion of his radical change due to 
his experience of conversion in his own thinking by imploring the reader to imitate 
him,76 for Paul sees his relation to his readers as that of a type to be imitated (Phil 
3:15-17)7' 
Paul's conversion accounts function not to distinguish him from other converts 
nor to defend his person or authority but to establish his ethos as an ‘indication，of 
the gospel of Jesus Christ. He highlights his "autobiography" in the interests of this 
gospel and his readers. What is most concerned by Paul is, by imitating him, the 
Pauline Christians too should incarnate the gospel^^ The relatedness between Paul as 
an apostle as well as the teacher of the Gentiles (1 Tim 2:7) and Paul as the 
prototypical sinner and receiver of God's grace?; suggests that the two concepts 
("typical convert" and "leader") are not incompatible (cf. Gal. 1 and 1 Tim. 1:12-13). 
There should be no doubt to classify Paul as a leader of the Christian community, 
75 Gaventa, From Darkness to Light’ 38 
76 Gaventa, From Darkness to Light, 38. 
77 Everts, “Conversion and call of Paul," 158. 
78 Lyons, Pauline Autobiography, 226-27. 
79 M. C. de Boer, “Images of Paul in the Post-Apostolic Period," Catholic 
Biblical Quarterly 42 (1980) 371. Moreover, P. N. Towner says，“essentially, the 
shape of the testimony or reminiscence, a blending of salvation history with 
existential experience, presents Paul as the prototype of saved sinners" [The Goal of 
Our Instruction: The Structure of Theology and Ethics in the Pastoral Epistles 
(JSNTS 34; Sheffield: JOST, 1989) 78 and see also M. Dibelius and H. Conzelmann， 
The Pastoral Epistles (Philadelphia: Fortress, 1972) 28]. 
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nevertheless, there should no contradiction to treat him as a typical convert, and his 
conversion experience could still be seen as a ‘type，，‘model, or ‘paradigm，whom 
other Christian converts to follow or to imitate. 
As a convert, conversion is conversion into a community. This implies that 
religious community is necessary for converts, as P. L. Berger and T. Luckmann 
argues: 
To have a conversion experience is nothing much. The real thing is to be 
able to keep on taking it seriously; to retain a sense of its plausibility. This 
is where the religious community comes in. It provides the indispensable 
plausibility structure for the new reality. In other words, Saul may have 
become Paul in the aloneness of religious ecstasy, but he could remain 
Paul only in the context of the Christian community that recognized him 
as such and confirmed the ‘new being，in which he now located this 
identity， 
Moreover, Gallagher reminds us that "personal" and "institutional" religious 
experience cannot be separated since “the convert's initial experience (conversion) is 
open to reinforcement, refinement, and reinterpretation in the continuing life of a 
social group•” 81 After investigating the conversion narratives in Acts of John, Joseph 
and Aseneth, and The Golden Ass, Gallagher concludes that community tends to 
shape both the experience and the testimony of even the most extraordinary convert: 
Since stories about conversion are always told in retrospect, they 
inevitably bear the imprint of community life. By incorporating 
themselves into their new religious communities, converts in many ways 
actually become the “ordinary，，religious believers... their stories testify as 
much to the powerful integrative force of tradition and the common life as 
80 P. L. Berger and T. Luckmann, The Social Construction of Reality: A Treatise 
m the Sociology of Knowledge (Reprint; New York: Penguin Books, 1991) 177-78. 
81 Gallagher, "Conversion and Community in Late Antiquity," 2，14. 
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to the distinctiveness of their personal experience.^^ 
Obviously, the conversion process itself, which has always be the focus of 
discussions by Berger and Luckmann as well as Gallagher, can be termed as, in 
sociological term, re-socialization. This is particularly resonant in societies where 
human identity is essentially social. Moreover, B. J. Malina and J. H. N e y r e y ^ 
pioneers of introducing cultural anthropology and social psychology in the study of 
New Testament, stress that understanding a New Testament person can be achieved 
by understanding of his related group context. This understanding is also important to 
our studies of the inner dynamic relationship between Paul and his communities. As a 
Mediterranean, Paul, like all his contemporaries, is indeed a group-oriented person. 
The main reason behind this statement is that, the culture of ancient Mediterranean 
world is characterized by collectivism instead of individualism. In this case, Malina 
and Neyrey's studies are indeed echoing with sociologists' emphasis that conversion 
experience should be understood in relation to the context of religious community. 
What's more, these studies also provide us with solid foundation to find out in what 
way the first-century Christian communities are able to shape the converts and their 
82 Gallagher, "Conversion and Community in Late Antiquity," 15. 
B. J. Malina, The New Testament World: Insights from Cultural Anthropology 
(London: SCM，1981); The Social World of Jesus and the Gospels (London: 
Routledge, 1996); "Understanding New Testament Persons," in R. Rohrbaugh ed.， 
The Social Sciences and New Testament Interpretation (Peabody: Hendrickson, 1996) 
41-61; J. H. Neyrey, Paul, in Other Words: A Cultural Reading of His Letters 
(Louisville: W/JKP, 1990); Malina and Neyrey, "First-Century Personality: Dyadic， 
Not Individualistic,，，in J. H. Neyrey ed., The Social World of Luke-Acts: Models for 
Interpretation (Peabody: Hendrickson, 1991) 67-96; Portraits of Paul: An 
Archaeology of Ancient Personality (Louisville: W/JKP, 1996). 
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conversion accounts. During and after conversion, converts become and behave like 
all other established members of the community, and adopt the requisite beliefs and 
practices.84 Paul's experience on the Damascus road eventually led him to join the 
group he calls the assembly of God.^ ^ Taylor points out that Paul joined the 
Antiochene church some years after his conversion at his road to Damascus and 
derived his social identity from this c o m m u n i t / 6 composed of both the Jewish and 
Gentile Christians.^^ Moreover, his effort to socialize into this community is also 
manifested in his commitment to the new understanding and interpretation of the 
salvation of Gentiles and his understanding of law. Paul's law-free gospel preached to 
Gentiles—Gentiles without becoming the Jews first (that is, to observe the ceremonial 
laws such as circumcision, Sabbath and food laws) in order to inherit God's 
blessings— inevitably bears the mark of the basic values and goals of the Antiochene 
community. 88 
84 Taylor, "The Social Nature Conversion in the Early Christian World," 134. 
85 Witherington, The Paul Quest, 77. 
86 N. Taylor, Paul, Antioch and Jerusalem: A Study in Relationships and 
Authority in Earliest Christianity (JSNTS 66; Sheffield: JOST，1992) 222. 
87 J. McRay, “Antioch on the Orontes’，，in G. F. Hawthorne et al. eds., 
Dictionary of Paul and His Letters (Downers Grove: IVP, 1993) 23. 
88 See M. Hengel and A. M. Schwemer, Paul Between Damascus and Antioch: 
The Unknown Years (London: SCM，1997) 279-313. According to H. Raisanen, 
“Hellenists，giving up of the requirement of circumcision in connection with 
missionary work is probably to be seen as a consequence of their spiritualized view 
of the Torah, largely shaped in the Diaspora. This predisposition along with the new 
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Summary 
Chapter one is the theoretical framework of this thesis. First of all, I introduce the 
sociology of conversion based on the studies of Snow and Machalek. They argue that 
convert who experiences conversion would reconstruct his biography in accordance 
with his/her new universe of discourse. The convert's continuous change in religious 
experience will also shape his/her conversion account. Impacted by the religious 
community the convert joined, his/her individual stories~the conversion narratives— 
gradually incorporate as part of community stories. The use of the sociological model 
such as the studies of modem ‘typical，converts, being employed as suggestive tools 
for analysis, comparison and explanation, is useful for investigating Paul's conversion 
experience as long as the comparative materials have some analogies to his situation. 
In fact, Paul would be regarded as "typical" convert who has experienced profound 
religious transformation. His religious experience was regarded as the paradigm of 
other converts according to the social scientists as well as other biblical writers 
including Paul himself. As a convert, Paul was being converted to the Antiochene 
community in which he was indebted his critical evaluation of the Jewish Law. His 
law-free gospel Gentile mission—Gentiles without becoming the Jews first (that is, to 
observe the ceremonial laws such as circumcision, Sabbath and food laws) in order to 
inherit God's blessings— inevitably bears the mark of the basic values and goals of 
sense of eschatological fulfillment and the enthusiastic experience caused them to go 
beyond Philo in their liberal attitude to outward observance of the Torah. This was a 
critical，indeed radical (from a traditional Jewish point of view), but by no means a 
hostile，attitude to the law. On this foundation Paul was to build his peculiar theology 
of the law" ["The ‘Hellenists，： A Bridge Between Jesus and Paul." In Jesus, Paul 
and Torah: Collected Essays (JSNTS 43; Sheffield: JOST, 1992) 202]. 
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Romans 7.14-25 as Paul 's autobiographical account: 
A survey of scholarly interpretations 
Introduction 
Romans 7:14-25 could be considered as one of the controversial passages in the 
New Testament. Who is the first person singular pronoun in 7:14-25 referring to? 
Does it refer to Paul's autobiographical account? If that is the case then we still have 
to ask which temporal situation of that/account referring to? Whether is it about his 
past as a Pharisee or is it about his present experience as a Christian? Does this eyco 
refer to somebody else other than Paul himself? W. K t i m m e P emphasizes that in 
7:14-25 the identity of the eyw would not be Paul himself.^ This is because Paul is 
employing the rhetorical device so that the eyco would be considered as fictive. This 
fictive eycb refers to men under the law in general who agrees with but fail to act 
according to it. Compared with Paul's boastful religious achievements in Phil 3:4-6， 
Kummel thus excludes the possibility of any involvement of Paul's personal 
experience in 7:14-25. German NT scholarship comes to the same conclusion after 
Kiimmers position.^^ Nevertheless, both Theissen and Seifrid challenge his view^ 
89 W. G. Kummel, Romer 7 und das Bild des Menschen im Neuen Testament 
(Munich: Christian Kaiser Verlag, 1974). 
90 M. P. Middendorf, The T in the Storm: A Study of Romans 7 (Saint Louis: 
Concordia Publishing House, 1997) 11-2. 
91 See the bibliography listed by D. B. Garlington, “Romans 7:14-25 and the 
Creadon Theology of Paul," Trinity Journal 11 (1990) 198，n.5. 
92 See Theissen, Psychological Aspect of Pauline Theology, 190-201; M. A. 
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arguing that the eyw in 7:14-25 should be considered as Paul's autobiographical 
account. In this chapter, I would like to have a brief survey of different interpretations 
of 7:14-15 as Paul's autobiographical account, namely: 1) 7:14-15 as Paul's 
autobiographical account of his pre-conversion; 2) 7:14-15 as Paul's autobiographical 
account of his Christian experience and 3) 7:14-15 as Paul's autobiographical account 
of his pre-conversion past from Christian perspective. The aim of this survey is to 
point out that 7:14-25 would be understand as Paul's autobiographical element should 
not be excluded. 
7:14-25 as Paul's autobiographical account of his pre-conversion past 
R. Gundry and G. Theissen offer sexual and psychological perspective 
respectively in order to argue against Kummel interpretation. They insist that 7:14-25 
and Phil 3:4-6 do not contain any discrepancies so that the former passage should be 
read as the autobiographical account of Paul's Pharisaic past. Gundry points out that 
in Phil. 3:4-6 Paul considered himself as blameless according to the law because he 
was judging his religious performance from the outward requirements of the Jewish 
law: 
the preceding items on the list in Philippians 3 are all observable-
circumcision, national and tribal origins, cultural identification as a 
Hebraist, sectarian identification as a Pharisee, persecution of the 
church—and provide the details behind the summarizing “blameless.，,93 
Seifrid, "The Subject of Rom 7:14-25,” Novum Testamentum 34 (1992) 313-15 and 
Justification by Faith: The Origin and Development of a Central Pauline Theme 
(Leiden: Brill, 1992) 146-52. 
93 R. H. Gundry, "The Moral Frustration of Paul Before His Conversion: Sexual 
Lust in Romans 7:7-25," in D. A. Hagner and M. J. Harris eds.，Pauline Studies: 
Essays Presented to F, F. Bruce (Eerdmans: Paternoster, 1980) 234. 
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In his pre-conversion past, Paul does possess all those boastful privileges, 
nevertheless, he could not help feeling continuous repent of his disturbances from his 
sexual desires. Accordingly, 7:14-15 and Phil. 3:4-6 should not be considered as 
contradictory because they were depicting Paul's pre-conversion past from different 
perspectives—the later portrays his suppressed sexual desires while the former 
outlined the external observable religious performance. Paul's previous encounter 
with the commandment inevitably aroused his sexual lusts eventually leading to his 
death. Therefore, 7:14-25 is considered as depiction of the failure of Paul's struggle 
to keep his sexual impulse under control. However, scholars question this narrowly 
sexual interpretation of Paul's pre-conversion experience.^^ 
Following the footstep ofDodd^^ who interprets Romans 7 from the psychological 
perspective, Thiessen tries to solve the contradiction between 7:14-25 and Phil 3:4-6 
with the basic assumption that “logical contradictions can coexist psychologically."^^ 
94 For example, J. Ziesler argues that “it is true that the tenth commandment 
could be taken in a narrowly sexual sense, though it is not so taken in Ex. 20:17 or 
Deut 5:2. Here, v.8 tells against such an interpretation: 'sin...wrought in me all kinds 
of epithumia\ Moreover, in Paul's writings generally, there are only two places 
where epithumia has a strictly sexual reference: Rom. 1:24; 1 Thess. 4:5. Elsewhere 
the reference is quite general" [Paul's Letter to the Romans (London: SCM, 1989) 
185]. See other scholars who have the same criticisms: J. D. G. Dunn, Romans 1-8 
(Dallas: Word, 1988) 380; J. Lambrecht, The Wretched T and Its Liberation: Paul 
Romans 7 and 8 (Louvain: Peeters, 1992) 77; Moo, Romans, 434 and Segal, Paul 
the Convert, 243. 
95 Dodd, Romans. 
96 Theissen, Psychological Aspect of Pauline Theology, 235. 
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Long before his conversion to Christ, Paul had already been experienced his own 
internal conflicts. Due to his over-identification with the Jewish Law (Phil. 3:4-6)， 
Paul obliviously suppressed all his sinftil feelings into a subconscious state. When 
Paul encountered the resurrected Christ on the Damascus road, his sub-consciousness 
was aroused into consciousness. In this case, 7:14-25, written after his conversion, 
could be seen as his autobiographical account signifying his internal struggles with 
his previous sins.^ ^ Theissen's psychological interpretation of Paul has stirred up 
considerable scholarly criticisms. For example, Ziesler questions the credibility of 
using psychological analysis in studying historical figures as it was rather difficult to 
testify the validity of the case^ While Malina rejects his portrayal of Paul simply as 
if Paul was a twentieth-century German, infact, Paul should be an anti-introspective, 
un-psychological minded Mediterranean in the first-century s o c i e t y . 
It is understandable why some scholars hesitate to accept Gundry and Thiessen's 
interpretation of 7:14-25 as Paul's autobiographical account of his pre-conversion 
past. Gundry's pre-Christian Paul in his outer appearance seemed to be a religious 
Jew, but in fact he was in his inner heart deeply tortured by his sexual desires. Not 
until his encounter with Jesus Christ did Paul have the profound liberation from such 
97 Theissen, Psychological Aspect of Pauline Theology, 242 and A Theory of 
Primitive Christian Religion (London: SCM, 1999) 218. 
98 Ziesler, Romans, 183，see also Jewett, "The Basic Human Dilemma，” 99. 
99 Malina, "Review of G. Thiessen's Psychological Aspect of Pauline 
Theology：' Catholic Biblical Quarterly 51 (1989) 166-67; "Understanding New 
Testament Persons，’，in R. Rohrbaugh ed., The Social Sciences and New Testament 
Interpretation (Peabody: Hendrickson, 1996) 41-61 and Segal Paul the Convert, 294. 
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harassment. Likewise, Thiessen's pre-Christian Paul was a person in need of 
psychological counseling. His unconscious suppression of his past sins into sub-
consciousness deceived him that he was righteous in all religious aspects. His 
encounter with Jesus Christ who is a professional counselor that provides Paul with 
an appropriate therapy path for releasing his burden-to reveal the true picture to him 
that his previous self-confidence in being righteous was nothing but psychological 
illusion. 
Undoubtedly, both Gundry and Thiessen considered Paul's Damascus experience 
as a traditional kind of conversion experience. 7:14-25 is a record of such 
experience—without Christ's salvation, Paul would still swim in the sea of his sinful 
past，being trapped forever. Since Stendhal, it is difficult to insist to classify Paul's 
Damascus experience into the traditional conversion framework, i � � P a u l is not due to 
his thirst for God's repentance because of his sexual lusts, introspective conscience or 
even his unconscious sins that Paul becomes the Christ-follower. As Stendhal rightly 
emphasizes, the pre-Christian Paul is “a very happy and successful Jew.. .he 
experiences no troubles, no problems, no qualms of conscience, no feelings of short 
comings.，’ioi Before we could find out further evidence, we should not jump to the 
conclusion that the passage was just as simple as Paul's autobiographical account as 
100 Gaventa, From Darkness to Light, 34. 
101 Stendahl, Paul Among Jews and Gentiles, 12-13, see also R. D. Kaylor, 
P—’s Covenant Community: Jew and Gentile in Romans (Atlanta: John Knox, 1988) 
132. ‘ 
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depiction of his pre-conversion past.'®^ 
7:14-25 as PauFs autobiographical account of Christian struggle with Sin 
Kummel not only refuses to take 7:14-25 as Paul's autobiographical account of 
his Pharisaic past, but also rejects to read it as an account of Paul's experience of 
failures and disapproval during his pursuit of a more better spiritual life after his 
conversion to Christ. Proponents of this latter interpretation could be traced back to 
Augustine and Martin Luther，Amongst recent scholars/�5 Dunn is one of the keen 
102 Everts, "Conversion and call of Paul，” 158, see also Gaventa, From Darkness 
to Light, 36. 
103 Kummel, Romer 7，104-17. 
^^ Achtemeier, Romans, 120. 
105 See C.K. Barrett, The Epistle to the Romans (New York: Harper & Row， 
1957); F. F. Bruce, The Epistle of Paul to the Romans (London: IVP, 1963); C. E. B. 
Cranfield, A Critical and Exegetical Commentary on the Epistle to the Romans I-VII I 
(ICC; Edinburgh: T & T Clark，1975); J. D. G. Dunn, "Romans 7:14-25 in the 
Theology of Paul," in P. Elbert ed., Essays on Apostolic Themes: Studies in Honor of 
toward M. Ervin (Peabody: Hendrickson, 1985) 49-70; Romans 1-8; The Theology 
of Paul the Apostle (Grand Rapids: Eerdmans, 1998); J. M. Espy, "Paul's ‘Robust 
Conscience' Re-Examined，，’ New Testament Studies 31 (1985) 161-88; Middendorf, 
The “/” in the Storm; L. Morris, The Epistle to the Romans (Grand Rapids: 
Eerdmans, 1988); J. Murray, The Epistle to the Romans (Grand Rapids: Eerdmans, 
1968); A. Nygren, Commentary on Romans (Philadelphia: Fortress, 1949)； C. M. 
Pate，The End of the Age has Come: The Theology of Paul (Grand Rapids: 
Zondervan, 1995); J. I. Packer, “The ‘Wretched Man，Revisited: Another Look at 
Romans 7:14-25’’，S. K. Soderlund and N. T. Wright eds., Roman and the People of 
God: Essays in Honor of Gordon D. Fee on the Occasion of His 65th Birthday 
(Grand Rapids: Eerdmans, 1999) 70-81 and D. Wenham, "The Christian Life: A Life 
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s u p p o r t e r s . 106 According to Dunn, as the existential character was an undeniable fact 
in 7:14-25, it would be almost impossible to exclude the plausibility that Paul speaks 
of his own experience.丨。？ Besides, that the whole passage was written in present tense 
as the descriptive function, in contrast with the past tense used in 7:7-13, it fully 
explained that the former was taken as the present personal experience of Paul as a 
Christian，It was out of this foundation that Dunn develops his "already but not yet" 
framework in interpreting 7:14-25. In response to Kummel's argument, Dunn puts his 
focus on why Paul after his conversion to Christian was still trapped in such tortures 
by his past 
Garlington follows Dunn's conclusion that 7:14-25 deals with Christian 
experience—Paul's cry of Rom 7:24, "wretched man that I am!” is the product of the 
overlap of two ages and, consequently two antithetical modes of e x i s t e n c e . “�Thi s 
experience is not a cry of the non-Christian for the freedom of the Christians; rather it 
of Tension? A Consideration of the Nature of Christian Experience of Paul," in D. A. 
Hagner and M. J. Harris ed, Pauline Studies: Essays Presented to K F. Bruce 
(Exeter: Paternoster, 1980) 80-94. 
106 Wenham, "The Christian Life，” 81. 
107 Dunn, Romans 1-8, 382，see also Cranfield, Romans I-VIII, 347. 
� 8 Dunn, “Romans 7:14-25 in the Theology of Paul," 55. 
109 Dunn, "Romans 7:14-25 in the Theology of Paul," 51-58. 
"0 D. B. Garlington, “Romans 7:14-25 and the Creation Theology of Paul," 
Trinity Journal n (1990) 199-200. 
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is the cry of the Christian for the Ml freedom of Christ. ‘ ‘ ‘ Paul entered into the “new 
age” after he became the follower of Christ. However, Paul was still in the "old age，， 
since his sinflil body has not yet been saved from this sinful world. As a Christian, 
Paul has been equipped with eyes of wisdom on the one hand, knowing well that the 
law of God is good and holy. On the other hand, Paul realized that his flesh has been 
sold to sin, making him keep doing wrongs despite his intention to be good. Being 
trapped in this complicated "already but not yet，，situation and tormented by such 
difficult dilemma of “righteous” and “sin，，，Paul could only shout out his pain— 
"Wretched man that I am! Who will rescue me from this body of death? (7:24)” Such 
body of death proved Paul to be a sinner, while his awareness of the need for 
salvation told us that he would be a complete righteous p e r s o n . 
Dunn's interpretation of 7:14-25 further reinforces Luther's datum—Christians 
are both sinners and the righteous at the same t i m e . " � Accordingly, the ky(h in the 
verse should be describing a person who was profoundly sacred and religious. Only a 
person like Paul who has already accepted Jesus Christ and committed himself to the 
church could cry out these words of heart, "but I am of the flesh (7:14)” and 
111 Dunn, "Romans 7:14-25 in the Theology of Paul," 64. 
112 Dunn, "Romans 7:14-25 in the Theology of Paul," 56-57. 
� M. Luther, Luther: Lectures on Romans (Philadelphia: Westminster, 1961) 
208. Dunn argues that the paradox and tension of the believers experience are the 
foundation of Luther's famous datum—Christians as both the sinners and the 
righteous at the same time ("Romans 7:14-25 in the Theology of Paul,，’ 56-57). 
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“Wretched man that I am! (7:24)"''^ 
Nevertheless, some scholars hold opposite op in ions .� Achtemeier refuses to read 
7:14-25 as Paul's Christian experience because the subject matter is not moral failure 
but the total power of sin. According to Achtemeier, 
the subject under discussion is not the moral dilemma of the redeemed but 
the problem inherent in the fact that although sin has used the law.. .The 
problem is not with the will, the problem is the inability to do what one 
knows to be good and therefore wants to do because one is no longer 
under one's own control. Only a power stronger than the sin which rules 
through the law, good through it be, can rescue the “1” from such 
enslavement. 
Moreover, Longenecker criticizes against the use of "already but not yet，’ 
framework in interpreting 7:14-25. Though Paul realizes that a Christian in flesh is 
easily prone to be attacked by sin (Romans 6:12-13 and Gal 5:17), he stresses that this 
Luther, Luther, 201-2; Wenham, “The Christian Life,” 80-94 and Garlington 
“Romans 7:14-25 and the Creation Theology of Paul," 197-235. 
115 Achtemeier, Romans; J. C. Beker，Paul the Apostle: The Triumph of God in 
Life and Thought (Philadelphia: Fortress, 1980); B. Byrne, Romans (Michael: 
Liturgical, 1996); Lambrecht, Wretched T and its Liberation; J. Fitzmyer, Romans 
(New York: Doubleday, 1992); E. Kasemaim, Commentary on Romans (Grand 
Rapids: Eerdmans, 1980); B. W. Longenecker, Eschatology and the Covenant: A 
Comparsion of 4 Ezra and Romans 1-11 (JSNTS 57; Sheffield: JOST, 1991); Moo, 
Romans', Segal, Paul the Convert., P. Stuhlmacher, Paul's Letter to the Romans 
(Louisville:W/JKP, 1994); Theissen, Psychological Aspect of Pauline Theology： K. 
K. Yeo, “Li and Hen (Torah and Spirit) in Romans," in What Has Jerusalem To Do 
胸h Beijing? Biblical Interpretation from A Chinese Perspective (Pennsylvania: 
Trinity，1998) 129-61; N. T. Wright, The Climax of the Covenant: Christ and the 
Imv in Pauline Theology (Minneapolis: Fortress, 1992); Ziesler, Romans. 
Achtemeier, Romans, 121-22. 
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is totally different from the condition being controlled and living in sins. Such 
contrast could be found in Paul's claim that the believers have been died with Christ 
(Romans 6:1-14 and Gal 5:24), free from the slavery of sin, and are now living in a 
new life, becoming the slave of the righteous (Romans 6:15-23 and 8:1). So, it is 
inappropriate to claim 7:7-25 portraying Christian experience, because in that passage, 
“only one force is at work: sin. The eyw is sold to sin (7.14)，a helpless wretch, who 
does not know from where his deliverance will come.，，"？ 
Despite scholars such as Dunn believe that with the “present tense" used in 7:14-
25 Paul aims at depicting his own experience in being a Christian at the present time, 
we should be carefiil of whether this is the only possibility for Paul to use present 
tense in this verse. As Ziesler reminds us, it should be rather surprised if it was Paul's 
intention to compare and contrast his different experiences in 7:7-13 and 7:14-25— 
the former to be non-Christian experience while the later to be Christian, since such 
minor and unobtrusive change from past tense to present tense might fail to serve the 
purpose. He goes further and suggests that Paul may not necessarily focus on his 
Christian experience. Instead, Paul may try to start from story (7:7-13) and turn into 
analysis (7:14-25) by the temporal alternations in tense, since the use of present tense 
may imply analysis.ns Yeo has demonstrated that these present tenses describe not his 
present struggle as a believer against sin, but his past struggle seen from the present 
perspective. Phil 3:3-6 gives us a perfect example of Paul's use of the present tense to 
117 Longenecker, Eschatology and Covenant, 226-27，see also Achtemeier, 
Romans, 121. 
"^Ziesler, Romans, 193. 
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describe his Judaistic past."^ Fitzmyer points out that the use of present tense in 7:14-
25 was for the purpose of vivid description because things happened in the past could 
be more lively and real when expressed in present t e n s e . 120 
In addition, there are also some logical and theological problems concerning the 
interpretation of 7:14-25 as Christian experience. For more instances, according to 
Martin Luther, only Christians would like God's law. Those who have not yet been 
saved would neither search for God nor listen to God's Law. Therefore, the eyco in 
7:14-25 thus must refer to Christians. P. Meyer comments that the hidden agenda of 
this argument would be a paradoxical presupposition of "godly" vs. "ungodly". This 
would undoubtedly classify or differentiate the whole human world into two classes, 
the godly and the ungodly. The former meant those who are righteous, wise, 
understanding, re-bom, perfect in self-knowledge and humility, while the later were 
the irreligious, the ungodly, and the sinners who were utterly devoid of genuine 
religious impulse. The identity of eyw in 7:14-25 would only have two possible 
implications, the regenerate and the unregenerate, excluding the third possibility, that 
is，those Jews who are deeply religious and devoted to the God of Abraham and 
Moses.121 
119 Yeo, ‘‘Li and Hen (Torah and Spirit) in Romans," 149. 
120 Fitzmyer, Romans, 463. 
121 P. W. Meyer, ‘‘The Worm at the Core of the Apple: Exegetical Reflections 
on Romans 7，” in R. T. Fortna and B. R. Gaventa eds., The Conservation Continues: 
Studies in Paul and John in Honor of J. Louis Martyn (Nashville: Abingdon, 1990) 
66-68. ‘ 
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Should we consider 7:14-25 as depiction of Paul's post-conversion struggling 
between righteous and sinner at the same time? We do understand that James Dunn 
constructs the framework of eschatological tension to explain 7:14-25 as Christian 
母 daily struggle between the new age and the evil age in order to explicate Christian 
realism (realistic anthropology proposed by Dunn)'^^ to the Christian r e a d e r s . � By 
reminding Christian readers of the fact that people, even as religious as Paul the 
apostle，could not resist the temptations of sin and has to be tormented by the internal 
struggles. 124 Meanwhile, Winninge insists that those Christians who are always 
embraced by the grace of Jesus Christ are in Paul's mind "the sinful righteous". They 
may commit sins from time to time, yet their status as the righteous will not be 
therefore affected. Such idea is quite similar to the beliefs of faithful Jews in 
Judaism. 125 Winninge criticizes that Luther's view “simulJustus etpeccator” does not 
apply to Paul, at least not on a terminological level. For Paul there is an “either-or” 
rather than a simultaneously righteous and sinflil status. A Christian cannot be a 
sinner in Paul's v i e w， 
122 Dunn, The Theology of Paul the Apostle, 476. 
123 Dunn, “Romans 7:14-25 in the Theology of Paul," 69-70. 
124 S. Kim, The Origin of Paul's Gospel (Grand Rapids: Eerdmans, 1982) 53. 
125 M. Winninge, Sinners and the Righteous: A Comparative Study of the Psalms 
of Solomon and Paul's Letters (Stockholm: Almqvist & Wiksell，1995) 333. 
126 Winninge, Sinners and the Righteous, 333-34. 
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7:14-25 as PauPs autobiographical account of his pre-conversion past from Christian 
perspective 
Besides to consider 7:14-25 as either Paul's autobiographical account of his pre-
conversion past or his present experience as a Christian, there is the third line of 
interpretation—Paul's autobiographical account of his past as Pharisee from the 
Christian viewpoint. Recently, scholars who support this position include Moo, 
Achtemeier as well as Jewett.^^^ 
In his commentary on Romans 7, Moo argues that not only does the eyco in 7:14-
25 represent Paul the Pharisee, but also represent all the Jews.^'' As we can see in Phil. 
3，Paul was judging from the perspective of Jews in speaking of how he boast his 
religious success in his past as being a Pharisee. Yet, in Romans 7，Paul went from a 
Christian's viewpoint in criticizing his past behaviors as Pharisee. As Moo points out, 
despite his claim to be blameless in Phil. 3，Paul still felt depressed after his failure in 
compliance with certain moral requests by God. In fact, in 7:14-25 Paul evaluated his 
past behavior as Pharisees by the much more strict moral criteria from being a 
Christian.129 In my opinion, Moo is right by insisting that Paul's autobiographical 
account of his pre-conversion past is understood from Christian perspective. But he is 
127 Moo, Romans; Achtemeier, Romans; Jewett, "Human Dilemma." Other 
scholars who support this line of interpretation, see Beker, Paul the Apostle, 238-42 
and B. L. Martin, “Some Reflections on the Identity of eyo) in Rom. 7:14-25,” 
Scottish Journal of Theology 34 (1981) 39-47. 
128 Moo, Romans, 448. 
129 Moo, Romans, 450-51，Beker holds the same view, see Paul the Apostle, 
241-42. , 
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wrong that Paul would have various depressions or disappointments or failures 
concerning his observance of the law, in spite of the fact that he was blameless in 
front of the righteous of the law. Such moral weaknesses only become more obvious 
when Paul has to apply the Christian standards in reviewing his Pharisaic past. 
According to Achtemeier, he suggests that owing to his passion and enthusiasm 
from the Law, Paul in the past persecuted the followers of Jesus Christ in the name of 
Law. The reason that Paul opposed Jesus is owing to his belief that he was carrying 
out God's will as revealed by the Law. 7:14-25 was written after Paul's conversion to 
Christ. Viewed from the Christian perspective，"。Paul depicts in an objective way the 
dilemma he experienced in his past when he was a Pharisee with every act depending 
upon the law—his urge for being loyal to law and complying with God's will 
resulting in his opposition against Jesus Christ. However, since the ultimate 
revelation of God's will was the Christ, that Paul only turns to be antagonistic against 
God，s will during his pursuit for being loyal to Law, thus persecuting the followers of 
Jesus. 131 
Jewett believes the main theme of 7:14-25 is not about the problem of human 
weakness—not about Pharisaic weakness^ not about psychological w e a k n e s s , � nor 
Achtemeier, Romans, 123. 
� P. J. Achtemeier, “The Continuing Quest for Coherence in St. Paul," in E. H. 
Lovering, Jr. and J. L. Summey eds., Theology and Ethics in Paul and His 
Interpreters: Essays in Honor of Victor Paul Furnish (Nashville: Abingdon, 1996) 
143-44. ‘ 
132 Jewett, “The Basic Human Dilemma，，，98. 
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about sexual w e a k n e s s ， N e i t h e r is it about the weakness in performing the 
Christian e thic .Moreover , based upon the works of both Lambrecht'^^ and R. G. 
Hamerton-Kelly's theory of "sacred violence”*�？ as well as his understanding of 
Romans 10:2 in which we are reminded that Jews have the passion but not the real 
knowledge, Jewett provides a new interpretation of 7:14-25.'^^ In the discussion of his 
behaviors as Pharisee in Romans 7，Paul admits that his zeal in law drove him to 
demolish the Christian community, turning his passion into zealous v i o l e n c e . "9 Not 
until Paul converted to Christ and became the follower of Jesus Christ did he realize 
that owing to his misguided zeal for the law, he has committed an unforgivable s i n -
persecuting and killing other Christ followers, 
When Paul encountered the risen Christ, he had to admit that Jesus was 
being confirmed by God as the promised messiah and that his entire 
zealous campaign had been on the wrong track...So he no longer had to 
remain rigidly committed to establishing his own righteousness through 
conformity to the law; he was accepted by Christ just as he was, and was 
thus set free from a destructive bondage to "zeal without 
133 Jewett, "The Basic Human Dilemma," 98-99. 
134 Jewett, “The Basic Human Dilemma," 99. 
135 Jewett, "The Basic Human Dilemma," 99-100. 
136 Lambrecht, Wretched "I" and Its Liberation. 
137 R. Hamerton-Kelly, Sacred Violence: Paul's Hermeneutic of the Cross 
(Minneapolis: Fortress, 1992). 
138 Jewett, "The Basic Human Dilemma，” 100-1. 
139 Jewett, "The Basic Human Dilemma," 102-4. 
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understandiiig."i4o 
Based upon the interpretation put forward by Achtemeier and Jewett, it is 
possible that Paul has made a reinterpretation of his past in 7:14-25—the problem of 
the pre-Christian Paul is not because of his failure to fulfill the requirement of the law 
leading to his guilty, nor because of the problem of his sexual weakness, nor because 
of his subconscious suppression of sins, but because of his zealous violence against 
the Christian community. 
Summary 
In this chapter, my purpose is to argue that 7:14-25 would be considered as 
Paul's (auto) biographical account. Three possible scholarly interpretations are 
surveyed: 1) 7:14-15 as Paul's autobiographical account of his pre-conversion past 
from Christian perspective; 2) 7:14-15 as Paul's autobiographical account of his 
Christian experience and 3) 7:14-15 as Paul's autobiographical account of his pre-
conversion past from Christian perspective. However, this is not the (auto) 
biographical account of Paul as his pre-conversion past as Pharisee. Stendhal's 
positive portrayal of Paul the Pharisee prevent us from imagining that Paul has 
suffered from any sexual and psychological weakness prior to his conversion. Nor 
should we consider 7:14-25 as Paul's post-conversion struggle between the righteous 
and sinner. As Stuhlmacher rightly emphasizes, ‘‘the apostle's profound conception 
of baptism forbids one from characterizing the Christian in 7:14 as still 'sold under 
sin.，”� After all, I would like to side with the third interpretation—7:14-25 as Paul's 
Jewett, ‘The Basic Human Dilemma," 102-4. 
� Stuhlmacher, Roji^ans, 115. 
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autobiographical account of his pre-conversion past from Christian perspective. 
Nonetheless, we may still have to ask the question whether the eyco in 7:14-25 
represents any other figures in addition to Paul himself (the personal eyw)?^^^ As 
Russell details, exemplars among the first-century Mediterranean culture who stand 
for the interests of the whole community by their individual identity are not rare case. 
Such behaviors do not imply that they only care about their personal welfare. On the 
other hand, these people only explicate the needs and demands of the public via their 
personal experience. Similarly, it does not suggest that the possibility or 
incorporation of Paul's personal experience by the eycb in Romans 7 will be 
eliminated. Instead, the emphasis was put on the fact that the individual of Paul has 
also to be the representative of group identity as long as his personal experience to 
the public was meaningful，Consequently, it is most probable that the identity of 
the eyo) in 7:14-25 is both the personal eyo) and the representative or typical eyo)/'^ '^  
With the assumption that Paul is the exemplar (i.e. the typical or representative 
hcb)，i45 7:14-25 is not only about Paul's pre-conversion past from Christian 
perspective, but also about the experience of other pious Israelites. 
142 Thiessen, Psychological Aspect of Pauline Theology, 191. 
� W. Russell, "Insights from Postmodernism's emphasis on the Interpretative 
Communities in the interpretation of Romans 7，” Journal for the Evangelical 
Theological Society 37 (1994) 522. 
144 Thiessen, Psychological Aspect of Pauline Theology, 201. 
145 Thiessen, Psychological Aspect of Pauline Theology, 191. 
"6 Russell, "Insights from Postmodernismemphasis on the Interpretative 
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CHAPTER 3 
Romans 7:14-25 as Paul (auto) biographical reconstruction 
Introduction 
In chapter one, I propose that conversion as (auto) biographical reconstruction 
could be applicable to Paul's situation. As a convert, Paul undergone religious 
transformation by conversion from the Pharisaic community to the Christian 
community. Entering into a new religious community, it is reasonable for Paul to 
depict his religious commitment to his community by telling his conversion account 
to his community. In chapter two, in contrast to Kiimmel's position, I point out that 
Paul，s autobiographical element could be found in 7:14-25. However, the passage 
concerned is neither about Paul's pre-conversion past as Pharisee nor about his 
Christian experience. Rather, it should be considered as Paul's autobiographical 
account of his pre-conversion past from Christian perspective. In this chapter, I am 
going to argue 7:14-25 as Paul's (auto) biographical reconstruction and its 
implications. By reconstructing his "paradigmatic" pre-conversion past as a Jew who 
fails to work out the goodness of the law because of the power of sin in 7:14-25, Paul 
attempts to legitimate that the Christian faith is meaningful and relevant not only to 
him, but also to both Jewish Christians and non-Christians Jews. 
The significance of 7:5 as elaboration of 7:7-25 
Despite the contrasting opinions，丨彳？ Romans 7 is probably addressing the Jewish 
Communities in the Interpretation of Romans 7，，，523. 
147 For example, K. Stowers argues that in Romans 7 Paul is speaking to those 
Gentiles who try to live by works of the law, see A Rereading of Romans: Justice, 
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Christians. To start, Paul's vocative address of brothers in Rom 7:1 are probably 
pointing to those who know the law, that is, Jewish Christians within the Roman 
Church. The issue discussed in w.2-3 should also be referring to the Jewish Law, not 
Roman law nor law in general. The reason behind is, the Jewish Law has such 
implication as immediate death provision while the Roman Law does not. It is 
flirther due to the fact that almost all of the previous forty uses ofvo^ioc; in Romans 
are pertaining to Torah, not the law principle.''' The insertion of the two adverbs of 
time—6t€ (while) and vuvl (now) respectively in 7:5 and 1:6'''—in order to contrast 
J己•，Gentiles (New Haven: Yale，1994) 273. Moreover, Byrne also admits that 
Paul continues (following the argument of Romans 6) to address Gentile converts in 
Rome [Romans (Minnesota: Liturgical, 1996) 210". 
148 W. Russell, The Flesh/Spirit Conflict in Galatians (Lanham: University Press 
of America, 1997) 220. In his doctoral study of the meaning ofvo^iog in the Pauline 
letters, M. Winger concludes that Romans 7:1a, b, 4，5，6，7a, 8，9 are probably 
referring to the Jewish vofiog while 7:7b, c，12, 14 are referring to the Jewish y^io; 
(By 膽 拟 丄 T h e Meaning of Nojjo^ in the Letters of Paul [SBLDS 128.; Atlanta, 
Scholars，1992] 85). To Segal, at the beginning of chapter seven, however, Paul 
defines a special audience. He speaks first of all to his brothers, fellow Christians, 
and furthermore ‘to those who know the Law，. At this crucial point he addresses 
himself primarily to the Jewish Christians and their followers in the community at 
Rome，immediately mentioning Jewish marriage and divorce law (“Romans 7 and 
Jewish Dietary Law/' Studies in Religion 15 [1986] 362). Moreover, L. K. Lo argues 
that Paul directs his address explicitly to the Jewish Christians in 7:1-6 is probably 
supported by his use of marriage and adultery as an example for his argument 
P—e z歸竹g Romans: The Upbuilding of a Jewish and Gentile 
Community in Rome [Hong Kong: Alliance Bible Seminary, 1998] 459). 
149 Moo, Romans, An. 
46 
two different temporal situations of the Jewish Christians. The ‘‘we’，in 7:5 refers to 
those Jewish Christians who were prior to their reception of Christian faith whereas 
the "we" in 7:6 describes the situation after their reception of that faith. In this way, 
Paul's use of the word 'flesh' in 7:5 should not be understood in the general sense 
such as ‘‘lower or sinful body." Infact, it is most probable that the word ‘flesh，in 
Romans 7 signifies a body distinguished by circumcision and constrained by 
Torah’i5o that is, the Jewish people. Like all their Jewish contemporaries, they live as 
a member of their national Jewish religion and follow the Jewish way of life. They 
observe strictly the Jewish moral as well as ceremonial law. Under this circumstance, 
the prepositional phrase “in the flesh’，was probably about habits and impulses of 
Jewish culture.151 In asserting that "sinful passions" are "through the law，” Paul tries 
to spot out that the passions are not merely somewhat checked or even thwarted by 
the Law, but rather p r o v o k e d !丨‘�Z i e s l e r proposes that the law has the propensity for 
turning implicit sin into explicit ones.''' The problem of this interpretation is that it 
contradicts the teachings about the goodness of the law in the Old Testament as 
guidance for living in accordance with the good will of God. Its birth does not aim at 
provoking or arousing the "sleeping sins". How could Paul persuade his Jewish 
audience that, instead of curbing sin, the Jewish law is indeed stirring up all those 
corrupted desires end up with terribly destructive results? Since Paul's zeal is 
150 Russell, The Flesh/Spirit Conflict in Galatians, 223. 
isi K. Grayston, The Epistle to the Romans (London: Epworth, 1 9 9 7 ) 5 4 . 5 5 . 
Stuhlmacher, Romans, 104. 
153 Ziesler, Romans, 176-77. 
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considered as a key clue to understanding the man both before and after his 
c o n v e r s i o n / 5 4 1 would like to take this as an interpretative key to 7:7-25 which 
describes further the situation portrayed in 7:5.丨55 Thus, Paul, in solidarity with the 
Jewish Christians (vv. 7 ， e l a b o r a t e s in 7:7-25 the problem of his pre-
conversion sin-provoking encounter with the law portrayed in 7:5—his pre-
conversion zeal for the law to persecute the Christian community. 
Why was the divine commandment an opportunity for sin? PauPs pre-conversion sin 
as zealous persecutor in 7:7-13 
In 7:7a, Paul rejects that the Jewish Law should be identified as sin. 
Nevertheless, he points out that "through the law, eycb have come to experience sin 
(or to know sin by experience) for what it really is，，(v. 7b).^ ^^ Moreover, he 
repeatedly emphasizes that “sin finding the opportunity through the commandment" 
(vv. 8 and 11). The commandment, which stands for the Jewish Law,'^^ was used by 
sin as a bridgehead. By means of it, sin wrought in me all kinds of covetousness (v. 
8)，deceived me and by it killed me (v. 11). This inevitably leads to the question: why 
was the divine commandment an opportunity for sin? Why the personified “sin” is 
Witherington, The Paul Quest, 59. 
T. Schreiner, Romans (Grand Rapids: Baker, 1998) 385. See also Byrne, 
Ro醒s, 212-13; Stuhlmacher, Romans, 104 and Longenecker, Eschatology and 
Covenant, 229. 
Lo, Paul's Purpose in Writing Romans, 347. 
157 Moo, Romans, 433-34. 
158 Moo, Romans, 436. 
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able to deceive and even kill the eyo) through the divine commandment that is in fact 
holy, just, good (v. 11) and even life-giving (v. To depict the close relationship 
between the law and sin by using the coveting of the tenth commandment, Paul aims 
to express "his personal experience of the murderous consequences of the law when 
it was corrupted by the human energy of coveting. He discovered that his observance 
of the law was directly related to the violence of his life."'^ ® The coveting Paul 
experiences through the law bears religious connotation—his covetousness of 
depending on fleshly marks of religious justification—desiring the benefits of 
Torah—while ignoring the spiritual value of being made over in the image of 
Christ，，. 161 In the light of his post-conversion experience, Paul knows that the Jewish 
159 One of the typical solutions to this problem would be the old age famous 
idiom—that forbidden fruits are sweetest—people, told not to do something, 
immediately conclude that there must be something "fun" about it and are motivated 
all the more, or even perhaps for the first time, to do it. Moo is one of the best 
illustration to this interpretation, "But how is it that the law can give sin the occasion 
to stir up all these desires? To some extent, the old age about "forbidden fruits" can 
explain what Paul means: people, told not to do something, immediately conclude 
that there must be something "f\in" about it and are motivated all the more, or even 
perhaps for the first time, to do it. Ancient moralists noted this phenomenon, and we 
are all familiar with it; witness the result of a parent telling her child, "Now do not 
go outside and jump in that mud puddle." In the divine commandment "do not covet" 
sin received its chance, its foothold in man's life, its bridgehead, which it was able to 
take advantage of, to make use of, in order to produce in man all sorts of inordinate 
desires" {Romans, 436). 
160 Jewett, "The Basic Human Dilemma," 105. 
161 Gundry argues that it is Paul's awareness of his sexual lust of his adolescent 
that is in view. This sexual interpretation of v. 7c has been rejected because Paul's 
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law becomes a bridgehead for sin to deceive and even kill Paul the Pharisee-
through his zeal for the law he becomes the violent persecutor of Christian church. 
So Paul concludes that apart from the law his post-conversion understanding of ‘‘sin，， 
with special reference to his pre-conversion persecution is indeed veKpaJ^^ 
Paurs (auto) biographical reconstruction of his pre-conversion past in 7:14-25 
In vv. 14-25, Paul highlights his "paradigmatic" pre-conversion experience by 
illustrating how the Jewish law aroused all his passions ended up with terribly 
destructive results (vv. 5, 13). To begin with, Paul reconstructs his pre-conversion 
Jewish way of life as "under sin's control" (v. 14b) in order to "dismantle" his 
boastful depiction of his "blameless" with respect to the righteousness that comes by 
the law (Phil 3:6). Since it is possible for Paul the Pharisee to observe the 
commandments as conscientiously as possible and that when he transgressed them he 
used the means prescribed the law itself to atone for his sin.''' Nevertheless, in 
repeatedly emphasizing that sin dwells within the flesh ofeyco like a master rules 
over a slave (vv. 17; 18a; 20), Paul intends to jettison his pre-conversion "confidence 
in the flesh，，which is considered as the dwelling place from where the force of 
use of "coveting" should not be restricted to the sexual aspect (Segal, Paul the 
Convert, 243). 
162 In the light of Paul's pre-conversion experience, I would like to argue that 
the adjective veKpa used in 7:8b should be understood, in contrast to Cranfield 
^Romans I-VIII, 351)，as “dead” or “non-exist” rather than “inactive” or “powerless.” 
163 F. Thielman, Paul and the Law: A Contextual Approach (Downers Grove: 
IVP, 1994) 154-55. See also M. Bockmuehl, The Epistle to the Philippians (USA: 
Hendrickson, 1998) 202. 
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offense against God came. In the light of his present experience that God's will 
expressed in the unity between Jewish and Gentile Christians, Paul denounces 
“confidence in the flesh" because the over-confidence of his own people in regarding 
“flesh’，as their ethnic identity turns this “flesh” into the ally of sin, which was then 
working at the deep root of their failures to appreciate gospel•丨似 Jewish Christians' 
confidence in a national identity marked out by physical kinship, by circumcision in 
the flesh (Phil. 3.3-4)^ ^^ would constitute as a stumbling block to the harmonic 
fellowship between Jewish and Gentile Christians. 
Since the present functions as the final arbiter of truth about the past, (auto) 
biographical reconstruction may even involve the fabrication and insertion of events 
"wherever they are needed to harmonize the remembered with the reinterpreted 
past.166 Paul's reconstruction of the "divided F'—the kycb wish good in his mind and 
do evil in his flesh (vv. 15-20) and “the duality of the Jewish law—the Jewish law as 
law of God and law of sin (w. 21-23) indicates that he attempts to harmonize the 
remembered with the reinterpreted past. It is always remembered that the Jewish 
Law is to be understood as disclosing the divine will is the gift from God. After all, it 
is good in nature.^'' To quote from the Old Testament text itself: “And the Lord 
commanded us to do all these statues...for our good always，，(Deut 6:24). In Psalm 
iM Dunn, The Theology of Paul the Apostle, 70. 
165 Dunn, The Theology of Paul the Apostle, 69. 
166 Snow and Machalek, "The Convert as a Social Type," 268. 
167 E. A. Martens, “Embracing the Law: A Biblical Theological Perspective," 
Bulletin in Biblical Research 2 (1992) 3. 
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119，where God's Torah is the reason for praise, David writes, “Your laws are good" 
(Ps 119:39; cf. V. 97). "The law of the Lord is perfect, reviving the soul" (Ps 19:8[7]). 
The law was so founded as to reduce or prevent sins that have already taken place in 
this world. This also explains why most Jewish minds hold the typical belief that the 
law is designed for preventing people from sinning. ^ ^^  As such, the function of law 
does not intend to be destructive but helpful. It is for the welfare of Israel and all 
h u m a n k i n d . 169 Moreover, Paul repeatedly emphasizes i n Romans 7 the spiritual value 
and the goodness of the Jewish law: "the law is holy, and the commandment is holy 
and just and good" (7:12); "the law is spiritual" (7:14). The eycb ‘‘want，，the good 
(vv.15; 16; 19; 20; 21); "agree" that the law is good (v. 16); ‘‘will” what is right (v. 
18); "delight" in the law of God (v.22) and serves the law of God in his mind. All 
reflect the unforgettable past of the pious Pharisaic Jew such as Paul who in every 
circumstance tries hard to perform the good as required by the Law (w.l5; 18; 19-21; 
25; cf. Phil 3:4-6; Gal 1:13-14). 
It is understandable that as a convert, Paul could look back and see the "true 
state” of his life prior to conversion because that the past is viewed from the vantage 
point of the enlightened present，Paul the Christian reinterprets his past as the “1，， 
actually do is not the good he intends. It is the domination of the power of sin over 
the eyw preventing the good intention of mind from translating into corresponding 
bodily actions, thus the various "positive" intentions within the mind remain the 
168 Schreiner, Romans, 350. 
169 Martens, “Embracing the Law，，，4-5. 
170 Snow and Machalek, "Convert as Social Type," 268. 
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intellectual activities only. At a result, the ky(h do the very thing he hates (v. 15); do 
what he does not want (v. 16; 20) and do even the evil (v. 18). So, the eyw do nothing 
but to serve the law of sin with the flesh (v.25).^^' In the light of Christian 
171 According to B. Longenecker, 7.7-25 expands upon Paul's words in 7:5, 
where law clearly refers to the Torah. He also argues that the parallels in thought and 
expression signify that the equation law = Torah in 7:5 is to be continued in 7:23-25 
when Paul speaks of the law of sin {Eschatology and Covenant, 240-41). However, 
Moo treats the law (of sin) as the general principle or rule. It is because Paul 
qualifies the law in v. 23a as "another." If Paul had intended to refer in v. 23a to the 
same law as in v.22, even if viewed from a different perspective, or with a different 
function, or as "renewed and transformed," he would not have called it "another" or 
“different” law. Theological speaking, that "the other law7“the law of sin’，should be 
not identified as the Mosaic Law. If this is the case, then Paul is self-contradictory. 
Since throughout Romans 7，Paul tries his very best to affirm the goodness of the 
Jewish law. If the law is identified with the law of sin, Paul would have given to the 
Mosaic law an active role in creating his predicament (Moo, Romans, 463-64). 
However, the intended distinction between "another" or “different，，is not very clear, 
as the two terms are often used interchangeably. The possible difference could be the 
different ways in which the law was experienced when it was used by sin, which is 
different from the law acknowledged as good (Dunn, Romans 1-8, 395). Besides, 
Paul has used ‘‘another’’ with meaning as "another different kind o f twice in Gal. 
1.6 and 2 Cor. 11.4. In Gal. 1.6，Paul talks about another gospel, which is different 
from Paul's gospel preaching to Galatians (1.8，9). Of course, it still counts as the 
gospel in Christ. Same to 2 Cor. 11.4，this is Paul's point—not his gospel, suggesting 
that it is feasible to use the word “another” to mean "another different kind of，in the 
context of Rom. 7.23—that the law of God and the law of sin in 7:21-25 should be 
considered as the same law. Without a clearer indication to the contrary, Paul could 
hardly expect the Jewish Christians to give the word a different reference here. To be 
sure, the sentence is framed somewhat awkwardly, but that may be simply because 
of the note of irony Paul clearly intends: this is what I find the law to be in 
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perspective, he discovers the "true state" of his previous attempt to work out the 
goodness of the law ironically becomes an instrument of bondage in the flesh ended 
in devastating result. It is the law being misused by the power of sin, works through 
flesh and eventually brings death. This very ethnocentric [fleshly] intention is indeed 
an offense against God whose will is to establish new relationships between Jews 
and non-Jews in Jesus Christ apart from the Jewish Law. Since the identity marker of 
the Christian community is now not determined by the Law with ethnocentric 
interest which excludes non-Jews but by faith in Christ that includes non-Jews. 
Experiencing the struggles within the divided "I" and the divided "Law", 
eventually, the [reconstructed] eycb expressed his despair and condemnation in the 
crying for his longing for rescue from spiritual frustration and c o n d e m n a t i o n : 口？ 
"Wretched man am I? Who will deliver me from the body of this death?" (v. 24) 
Some scholars argue that this cry could be melodramatic 口�or theatrical 口斗 if Paul is 
not describing his own present f e e l i n g s . ！ 乃 Since Snow and Machalek argue that (auto) 
experience. And even so, it does in fact make sufficiently good sense as a reference 
to the Torah: the law as I encounter it in the reality of the situation just described is 
that evil has a stronger say in my actions. Willing alone is not enough: I still am 
unable to translate what the law defines as good into practice. Indeed, it is precisely 
when we recognize v. 21 as a reference to the Jewish law that we can see what an 
important conclusion this is for Paul's argument (Dunn, Romans 1-8, 393). 
172 Moo, Romans, 466. 
Cranfield, Romans I-VIII, 345. 
174 Nygren, Romans, 286. 
175 Moo, Romans, 465-6. 
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biographical reconstruction too is frequently laced with exaggerations and 
fabrications, 176 therefore terms like "melodramatic" or ‘‘theatrical，，should not be 
used to limit his cry only as present experience. Rather, the purpose of his post-
conversion [reconstructed] cry of his pre-conversion wretched situation is to 
exaggerate his pre-conversion sinfulness is to increase the power and value of their 
conversions that deliverance only comes through God who works in Christ (v. 
25b).i77 
Paul's (auto) biographical reconstruction and his current experience 
In 7:5，Paul directs his addressees specifically to the Jewish Christians in Rome, 
and his use of the third person plural "we" signifies that he is in full solidarity with 
them.178 Since 7:14-25 is considered as elaboration of 7:5，it is possible that Paul's 
personal [reconstructed] pre-conversion experience should represent the pre-
conversion experience of the Jewish Christians in Rome as well. Speaking as a 
‘representative，Jew in 7:14-25/'' Paul's (auto) biographical reconstruction of his 
pre-conversion "wretched" past apart from Christ serves as a tool for him to display 
his religious commitment before the Roman Christian community. This is to 
legitimate the belief that Christ is nothing but the ultimate solution for the non-
Christian Jews who would not be saved by themselves from the terrible plight 
176 Snow and Machalek, ‘‘The Convert as a Social Type，，，268. 
177 Schreiner, Romans, 378. 
178 Lo, Paul 's Purpose in Writing Romans, 346. 
179 Moo, Romans, 448. 
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experienced under the Jewish Law. Snow and Machalek's sociological studies of 
converts tells us that, "data derived from converts about their cognitive orientation 
and life situation prior to conversion should be treated as information that tells more 
about the converts' current experience and orientation than about his or her past."^ ^® 
With this understanding, I would like to figure out that we could obtain information 
from Paul's reconstruction of his ‘paradigmatic，past about his current experience 
and orientation about non-Christian Jews as well as the Jewish Christians. 
As a typical example of all the non-Christian Jews, Paul the Pharisee was 
reconstructed as the “1” who serves the law of God with his mind and who serves the 
law of sin with his flesh (v. 25b). There is no doubt that non-Christian Jews are 
privileged nation before God—they possess the Jewish Law (cf. Rom. 2:18-20). 
However, no one could save him out of this wretched situation except Jesus Christ. 
This reasoning is consistent throughout his portrayal of the Jewish people in Romans. 
One of the typical examples is Romans 10:2 in which Paul testifies that they have a 
zeal for God—positively speaking, according to Fitzmyer, Paul recognizes this 
quality (zeal for God) of his former coreligionists: they are not hypocrites. They 
know God indeed and are devoted to his service, seeking to live in accordance with 
his wil.’，i8i However, negatively speaking, this zeal is misdirected—that is, not 
based on recognition of how God's righteousness is bestowed nor issuing in 
commendable living (defending prerogative by killing, rather than fulfilling the law 
18�see n.28. 
181 Fitzmyer, Romans, 583. 
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by loving one's neighbor—13:8).Without Christ, they are still within the regime 
of sin, doomed to God's condemnation because they reject Christ, this fully explains 
why Paul has great sorrow and unceasing anguish for the salvation of the non-
Christian Jews (Rom. 9:3; 10:1; 11:26). 
On the other hand, Paul the Christian reconstructs his past has theological 
implications for the Jewish Christians as well. Paul's use of the first person plural 
reminds us again that he has the Jewish Christians in view, wanting them to visualize 
in a concrete way the joyful emancipation the gospel b r ings .丨8�There fore , the 
pragmatic function ofPaul's (auto) biographical reconstruction is to "promote the 
appreciation of the Christian existence and, at the same time, to encourage a life 
which corresponds to the gift of the Spirit. Only after deliverance do we understand 
what it was to be captive. Nonetheless, at the same time, it is only against that 
negative background that we are able to appreciate fully what it means to be free.，^ 
By using the first person plural when he interjects the thanksgiving in v. 25b— 
"Thanks be to God through Jesus Christ our Lord!" Paul expresses his confidence in 
the gospel's solution to this wretched situation—in v. 25b reminds us again that he 
has his readers (Jewish Christians) in view, wanting them to visualize in a concrete 
way the joyful emancipation the gospel brings.''' However，this is not an easy task 
for the Jewish Christians especially against the Roman Church where lack of mutual 
182 Dunn, Romans 9-16 (Dallas: Word, 1988) 587. 
183 Dodd，Paul's Paradigmatic 7,，232. 
184 Lambrecht, Wretched T and its liberation, 86-7. 
185 Dodd, Paul's Paradigmatic T, 232. 
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tolerance between Jewish and Gentile Christians concerning the observance of food 
laws (cf. 14:2, 3，6，14，15, 17，20, 21，23) during meal f e l l o w s h i p ， T h e r e f o r e , they 
have to learn how to incarnate the gospel of Jesus Christ to make no room for the 
Jewish law to become the instrument of sin [to pass judgment on those Gentile 
Christians who do not follow the Jewish traditions]. In their daily fellowship with the 
Gentile Christians, the Jewish Christians should not set their minds on the things of 
the flesh [that is to focus on whether the food laws are observed properly or not], but 
rather they should set their minds on the things of the Spirit [that is to love the 
Gentile Christians who do not observe the food laws] (cf. 8:5). The former way of 
life is a fleshy way of life that results only in death (cf. 8:6)，the latter way of life is 
the Spirit inspired way of life expressed in love—the fulfillment of the righteous 
requirement of the law (cf. 8:4). 
丁 he impact ofPauFs religious experience on his (auto) biographical reconstruction 
Throughout 7:14-25, Paul highlights the total power of sin by reconstructing his 
past as inability to do what one knows to be good and therefore wants to do because 
one is no longer under one's own control.^^^ To visualize this dramatic picture in 
Paul's context, one of the possibilities is Paul's pre-Christian persecution against the 
186 Rom. 14:1-15:13 can be described as a concrete evidence to reflect the 
historical situation in the Roman Christian community. See Dunn, Romans 9-16, 795； 
F. Watson, Paul, Judaism and the Gentiles: A Sociological Approach (Cambridge: 
CUP，1986) 94-98; J. Marcus, “The Circumcision and Uncircumcision in Rome,” 
New Testament Studies 35 (1989) 72-73; Kaylor, Paul's Covenant Community, 207-
8. 
Achtemeier, Romans, 121-22. 
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Christian church stemmed from his zeal for the social function of the Jewish Law.'^^ 
188 Recently the Pauline studies experiences the "paradigm shift" which has 
profound impact on scholarly discussion on Paul and the Law. In 1963, K. Stendahl 
criticizes against Luther's use of his introspective conscience in interpreting Paul's 
justification by faith because what Luther concerned was how the sinners could be 
justified at the sight of God; nevertheless, what Paul concerns in fact is how the 
Gentiles be saved in order that they might become the people of God (Stendahl, "The 
Apostle Paul and the Introspective Conscience of the West," 78-96). In 1977, E. P. 
Sanders proposes that the first-century Judaism at that times was considered as 
"covenantal nomism," it means that the observance of the Jewish law by the pious 
Jews was not to earn the salvation from God，but to maintain God's covenantal 
relation since the salvation of the Jews was out of the gracious action of God not 
because any human efforts {Paul and Palestinian Judaism [Philadelphia: Fortress, 
1977] 422). 
It is on this basis Dunn proposes the New Perspective on Paul ['The New 
Perspective on Paul," in Jesus, Paul and the Law: Studies in Mark and Galatians 
(Louisville: W/JKP, 1990) 183-214; Romans 1-8; The Partings of the Ways', "The 
Justice of God: A Renewed Perspective on Justification by Faith," Journal of 
Theological Studies 43 (1992) 1-22; “Yet Once More—'The Works of the Law，： A 
Response," Journal for the Study of the New Testament 46 (1992) 99-117； The 
Theology of Paul's Letter to the Galatians (Cambridge: CUP, 1993); The Epistle to 
—Galatians (London: A & C Black, 1993); The Theology of Paul the Apostle]. He 
argues that the foundation on which Paul opposes the Jewish law as a way to 
salvation but because the Jewish law was considered by the Jewish people at Paul's 
times as the identity marker of the Jewish nation. According to Dunn, the problem is 
that the Jewish law offers the status of most favor nation to the Jewish people so that 
they are considered themselves as the Holy people of God. In distinction to the 
Jewish people, the uncircumcised Gentiles are separated from God, living as sinners 
and outside the salvation from God (Dunn, “The New Perspective on Paul,” 183-
214). The works of the law as circumcision, Sabbath and food laws are the evidence 
in which they are chosen among the nations. Only the Jewish people who belong to 
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God will be qualified and obligated to observe this Jewish customs and only through 
these customs thereby we could distinguish who is Jew and who is non-Jew. That a 
legitimate function of the law, namely that of giving identity, had in Paul's time 
become an obsession to the point that Gentiles were all but excluded from God's 
community, unless, of course, they took on the Jewish badge. The grace of God had 
been restricted in nationalistic terms. With the coming of Christ, the identity markers, 
or badges had changed; for the people of God the externals of circumcision or 
dietary laws were no longer of importance (Martens, “Embracing the Law," 17). 
Scholars who strongly oppose the New Perspective, see C. E. B. Cranfield, 
‘“The Works of the Law’ in the Epistle to the Romans，，，Journal for the Study of the 
New Testament 43 (1991) 89-101; D. A. Hagner, "Paul and Judaism. The Jewish 
Matrix of Early Christianity: Issues in the Current Debate," Bulletin for Biblical 
Research 3 (1993) 111-130; T. Laato, Paul and Judaism: An Anthropological 
Approach (Atlanta: Scholars, 1995); Moo, Romans•，T. R. Schreiner, The Law & Its 
Fulfillment: A Pauline Theology of Law (Grand Rapids: Baker, 1993); M. A. Seifrid， 
“Blind Alleys in the Controversy over the Paul of History," Tyndale Bulletin 45 
(1994) 73-95; M. Silva，"The Law and Christianity: Dunn's New Synthesis，’， 
Westminster Theological Journal 53 (1991) 339-353; R. B. Sloan, “Paul and the Law: 
Why the Law Cannot Save," Novum Testatmenum 33 (1991) 35-60; S. Westerholm, 
Israel's Law and the Church's Faith: Paul and His Recent Interpreters (Grand 
Rapids: Eerdmans, 1988). 
Scholars who follow this new perspective, see Martens, "Embracing the Law，，’ 
1-28; J. M. G. Barclay, Obeying the Truth: A Study of Paul's Ethics in Galatians 
(Edinburgh: T & T Clark，1988); R. Hamerton-Kelly, Sacred Violence; F. J. Matera, 
G — s (Minnesota: Liturgical, 1992); F. Young, The Theology of the Pastoral 
L 嫩 s (Cambridge: CUP, 1994); R. B. Hays, “Three Dramatic Roles: The Law in 
Romans 3-4,” in J. G. D. Dunn ed., Paul and the Moasic Law (Tubingen: J. C. B. 
Mohr，1996) 151-64; S. McKnight, Galatians (Grand Rapids: Zondervan, 1995); F. J. 
Matera，New Testament Ethics: The Legacies of Jesus and Paul (Louisville: W/JKP, 
1996) ； R. B. Hays，The Moral Vision of the New Testament: A Contemporary 
Introduction to New Testament Ethics (Edinburgh: T & T Clark，1996)—. 
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In his pre-conversion past, Paul was considered as a persecutor of the early Christian 
community according to zeal (Phil 3:5; cf. Gal 1:13-14). “Zeal” would be defined as 
an expression of religious passion by unconditionally committing oneself to God for 
the purpose of defending the religious and national boundaries constituted by the 
Jewish law by use of violence if necessary against any Gentiles or even Jews who are 
accused of contravening, opposing, or subverting the Jewish law.'^ At Paul's time, 
such zeal expressed in violence was a widely held Jewish ideal with a long and 
celebrated t radi t ion."Paul the Pharisee considered the “law-free” Gentile mission 
of the early Christian community had been threatening the distinctiveness of Israel's 
most favorable national status. But this threat does not come from the Gentile 
mission，since the Gentiles would enter the Second Temple Judaism'^' by becoming 
189 Dunn, The Theology of Paul the Apostle, 351; Donaldson, Paul and the 
Gentiles, 285; M. Hengel, The Zealots: Investigation into the Jewish Freedom 
Movement in the Period From Herod I Until 70A.D. (Edinburgh: T & T Clark，1989) 
177; R. A. Horsley, Jesus and the Spiral of Violence: Popular Jewish Resistance in 
Ro腿n Palestine (Minneapolis: Fortress, 1993) 121 and Jewett, “The Basic Human 
Dilemma，，，103. 
190 Donaldson, Paul and the Gentiles, 285. For instance, Mattathias and his 
followers at Maccabean time, Phinehas (Numbers 25)，Elijah (1 kings 18-19)， 
Simeon and Levi (Lev 34) in the Old Testament period were also the paradigmatic 
examples of this zeal (Dunn, The Partings of the Ways, 121). 
191 Recently, scholars have debate over whether the second temple Judaism was 
a missionary religion. J. Munck rejects the idea that Judaism as missionary religion 
even in the New Testament times and it should be noted that through Christianity the 
Gentile mission begins (Paul and the Salvation of Mankind [London: SCM, 1959] 
264-65). Besides Munck, M. Goodman [Mission and Conversion: Proselytizing in 
the Religious history of the Roman Empire (Oxford: Clarendon, 1994)] also refuses 
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a proselytei92 through circumcision.'^^ Rather, preaching the law-free gospel to the 
uncircumcised Gentiles is a blasphemy attempt to blur the social, ethnical and 
religious boundaries between Jews and Gentiles constituted by the Jewish law. By 
maintaining and defending the social function of the Jewish law as exclusive means 
to define the membership of God, Paul the Pharisee persecuted the Christ followers 
who intended to accept the lawless Gentiles unconditionally. 
to use the term "missionary religion" to categorize Judaism. Moreover, basing upon 
the research of S. McKnight [A Light to the Gentiles: Jewish Missionary Activity in 
—Second Temple Judaism (Minneapolis: Fortress, 1991)], Dunn points out that the 
Second Temple Judaism was not missionary minded {Galatians, 278). Nevertheless, 
Donaldson thinks that both "missionary minded” and "missionary religion” are 
colored by our understanding of Christianity as a missionary religion and it is 
entirely unfair to compare Judaism with Christianity in terms of their missionary 
activities (Paul and the Gentiles, 275). In his critical comment of both the works of 
McKnight and Goodman, Paget concludes that it is wrong to suppress any idea that 
Judaism has missionary zeal (J. C. Paget, “Jewish Proselytism at the Time of 
Christian Origins: Chimera or Reality?" Journal of Study of the New Testament 62 
[1996] 65-103). 
192 There is no doubt that we have so little information to know how many 
Gentile converts exist at that time, and we do not know the intensity of the Jewish 
people to propose this policy. But we are sure that the Gentile converts do exist (e.g. 
in Acts, there records many proselytes [see 2:11, 6:5 and 13:43], and there are also 
some issues about how Gentiles entering the Jewish community discussed (like 
Joseph and Aseneth). See J. J. Collins, “A Symbol of Otherness: Circumcision and 
Salvation in the First Century," in J. Neusner and E. S. Frerichs ed., "To See 
Ourselves as Others See Us": Christians, Jews and "Others" in Late Antiquity 
(Chico: Scholars, 1985) 163-86. 
S. J. D. Cohen, “Crossing the Boundary and Becoming a Jew," Harvard 
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After becoming Christ-followers, “the persecutor becomes himself 
persecuted.，，i94 Preaching in synagogue for the sake of the gospel of Christ, Paul was 
experiencing the torture from the hand of Jews.'^^ In writing his letter to the Romans, 
Paul is about to go to Jerusalem to offer the collection from the Gentile Churches to 
the poor believers there. Since there is strong nationalistic opposition to Paul himself 
and his "law-free" mission in Jerusalem，he anticipates that no sooner or later there 
Theological Review 82 (1989) 27. 
194 S. C. Barton, "Paul and the limits of tolerance," in G. N. Stanton and G. G. 
Stroumsa eds., Tolerance and Intolerance in Early Judaism and Christianity 
(Cambridge: CUP, 1998) 124. 
195 Paul confessed in 2 Cor. 11:24, “five times I have received from the Jews the 
forty lashes minus one.” According to James Scott, "the forty lashes minus one 
refers to a form of corporal punishment administered in the synagogue and possibly 
practiced by Paul himself on believers before his conversion，，TJ. M. Scott 2 
Corinthians (Peabody: Hendrickson, 1998) 217]. The Book of Acts also reflects the 
antagonism of unbelieving Jews against Paul (cf. Acts 9:23，29; 13:45’ 50; 14:2，5, 
19; 17:5-9，13; 18:12-17; 19:9; 20:3) [See Schreiner, Romans, 782]. 
196 According to Dunn, the Jerusalem Christians would hardly have been 
uninfluenced by the rising tide of nationalistic feeling which led to the Jewish revolt 
m A. D. 66. Such nationalistic feeling would tend to view the offering of Gentiles 
with increased suspicion, and provides the most coherent context and explanation for 
Paul's fears that his gentile gift would be refused {Romans, 879-80). Jewett also says 
that “Jewish Christians in Judea were stimulated by Zealot pressure into a nomistic 
campaign among their fellow Christians in the late forties and early fifties of the first 
century; he also finds in the plot against Paul mentioned in Acts 23:22-12 slightly 
later evidence of this menacing ‘Zealot pressure' which was prepared to commit 
‘atonging murders' of ‘those who retained contact with uncircumcised persons" 
[“The Agitators and the Galatian Congregation," New Testament Studies 17 (1970-1) 
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could be opposition by the unbelievers in Judea who rejects Christ and the g o s p e l ， 
This is why he fears that the collection might be reftised by the Jewish Christians in 
Jerusalem who are influenced by the non-Christian Jews. This inevitably results in 
the denial that Gentile Christians had an equal share in the spiritual heritage of Israel. 
And if Gentile had to become Jews first in order to receive a flill share in that 
heritage, then the whole basis of Paul's law-free mission was about to be 
undermined. 198 Under this circumstance, Paul seeks help from the Romans Christians 
202]. 
197 According to Dunn, “in Romans the unbelievers are one of Paul's main 
descriptions of the bulk of his fellow countrymen who have rejected Christ and the 
gospel. The mention of "Judea" is not merely geographical, as indicating a wide 
spread of opposition, but national, as indicating an opposition which is bound up 
with national identity—the Jews = the people of God，’ (Romans 9-16, 878-79). 
198 Dunn, Romans 9-16, 879. According to A. J. M Wedderbum, Paul's concern 
both for his own safety and for the acceptability of the collection, voiced in Rom 
15.31，were alike well-founded: he nearly lost his life at the hands of jealous Jews, 
and the collection was spumed by Jewish Christians jealously clinging on to their 
spiritual privileges and refusing this quid pro quo. That would have been a most 
damaging rejection of the proffered gift, in the eyes both of Paul and of the author of 
Acts，for it was tantamount to a denial that gentile Christians had an equal share in 
the spiritual heritage of Israel. And if gentiles had to become Jews first in order to 
receive a flill share in that heritage, then the whole basis ofPaul 's Law-free mission 
was undermined, and Jerusalem's rejection opened the way for Judaizing 
missionaries, with or without the express encouragement of the Jerusalem church, to 
enter Paul's churches as they had done in Galatia and probably also elsewhere, and 
to proclaim there that full salvation was only possible for gentiles if they submitted 
to the Jewish way of life, either fiilly or in part [The reasons for Romans (Edinburgh: 
T&TClark，1988) 40-41]. 
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to join him to pray eagerly so that he might be saved (Rom. 15:30-31).'^^ 
In the name of zealous upholding and maintaining the proper religious boundary 
between Jews and Gentiles constituted by the Jewish Law (the law of God), Paul the 
Christian discovers that there is an unconscious level of religious sin buried at the 
heart of his religious observance of the law (the law of sin) that eventually drives 
him into a wrong path against God whose will to establish new relationships between 
Jews and non-Jews in Jesus Christ—his violent persecution against the Christian 
community (Gal 1:13; see also Acts 8.3; 9.1; 22.4-6; 26.10-11)，As a convert, it is 
possible that Paul's conversion account in 7:14-25 would be affected by the 
continuous changes in his spiritual or religious experience—his coming trip to 
Jerusalem and his encounter with the unbelievers in Judea. That Paul dismantles his 
pre-conversion zealous persecution as serving law of sin would be simultaneously 
polemic against the unbelieving Jews who not only continuously [with the use of the 
vivid present tense]2oi reject Christ but also put pressure on the Jewish Christians not 
to accept the collection. In doing so, Paul's (auto) biographical reconstruction is 
apologetic in nature —to serve as a potent reminder of the basic value and goal of 
the Christian community—Jews and Gentiles who are now treated as equal recipients 
of God's inheritance regardless of the Jewish law. Any attempt to deny the flill 
admission of the uncircumcised Gentiles into the kingdom of God would be nothing 
199 Schreiner, Romans, 782-83. 
200 Bockmuehl, Philippians, 200. 
20' Russell, "Insights from Postmodernism's emphasis on the Interpretative 
Communities in the Interpretation of Romans 7," 521. 
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but a serious offense against God whose will is to promote unity between Jews and 
Gentiles in Christ. 
Summary 
By interpreting 7:14-25 in the light of sociology of conversion, we could see 
how Paul's autobiographical reconstruction in this passage serves as one of the clear 
indicators of his conversion from the Pharisaic community to the Christian 
community. Paul, like all other converts, "identifies, at least retrospectively, a lack in 
the world, finding a remedy in the new reality promulgated by the new g r o u p . ” � � �i n 
7:14-25，the "lack in the world" during his pre-conversion past as a zealous 
persecutor is expressed in the wretched dilemma ofeyo) and the divided law ruined 
by the power of sin. Paul the Christian finds a remedy in the new reality promulgated 
by the Christian community as deliverance from God worked through Jesus Christ. 
In short, by displaying his commitment to Jesus Christ who is able to save him from 
the tyranny of sin under law, Paul's conversion experience becomes a paradigm for 
Jewish Christians who should walk in accordance with the Christian faith and non-
Christian Jews whose conversion to Christ is the only solution to their pre-
conversion plight. 
202 Segal, Paul the Convert, 75. 
66 
Conclusion 
Paul the Apostle plays an important role in the history of Christianity, his 
theological ideas, his letters and his teachings become the foundation of Christian 
Church to this day. There is no doubt to say that he is the second founder of 
Christianity.2�3 His contribution to Christianity is great, yet his life is dramatic— 
before his conversion to Christ, he is one of the most prominent persecutor of 
Christian Church. While he was persecuting Christ-followers on the road to 
Damascus, he saw the risen Christ and this Damascus experience changes his entire 
life.2似 In the light of sociology of conversion I mentioned earlier, joining the 
religious community, the convert needs to express his religious commitment by 
building up a new structure of reality, corresponding to the structure of the group 
joined. What's more, the new value system from the new group composes a new 
reality for the convert.'^' Conversion to the Christian community, Paul has a 
鲁 
profound understanding and interpretation of his pre-conversion past. In order to 
203 
D. Wenham, Paul: Follower of Jesus or Founder of Christianity? (Grand 
Rapids: Eerdmans, 1995); N. T. Wright, What Saint Paul Really Said: Was Paul of 
T隱s The Real Founder of Christianity? (Oxford: Lion, 1997) and B. H. Young, 
P— — Jewish Theologian: A Pharisee among Christians, Jews, and Gentiles 
(Peabody: Hendrickson, 1998). 
204 Recently, a group of NT scholars focus upon Paul's Damascus experience, 
notifying that this experience is very important to Paul himself, it is the turning point 
of his life. See R. N. Longnecker ed., The Road From Damascus: The Impact of 
Conversion on His Life, Thought, and Ministry (Grand Rapids: Eerdmans, 
1997). ’ 
205 Segal, Paul the Convert, 74. 
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display his commitment to the Christian community that accepts uncircumcised 
Gentiles unconditionally,Paul reconstructs his pre-conversion past (as a zealous 
persecutor) as slavery under the power of sin. Knowing that God's will is to promote 
the unity between Jews and Gentiles in the name of Jesus Christ, Paul considers that 
’ any stumbling block to this new reality would be considered as sin一an offense 
against God. Paul's pre-conversion past was therefore reconstructed as impotent to 
work out the goodness of the law, though he has good intention in his mind. 
Whenever he wants good, he does the evil. 
In reconstructing his conversion experience, Paul intends to tell us more about 
his present than his past. Moreover, his experience is “paradigmatic” to both Jewish 
Christians and non-Christian Jews as well. First, we understand why he persuades 
the Jewish Christians in Rome to appreciate their Christian existence by not setting 
their minds on the flesh, that is, to sin against God through the law; instead, they 
should walk in accordance with their Christian faith in their daily fellowship with the 
Gentile Christians (cf. 14:1-15:13). Second, Paul's vivid depiction of the wretched 
situation of “1” is paradigmatic to the non-Christian Jews who pose continuous threat 
against him and his missionaries. This provides ground for Paul to solicit prayer 
from the Roman Christians for his safety in his coming trip to Jerusalem. Third, that 
Christ becomes the sole solution to his sinftil pre-conversion past in 7:14-25 is 
coherent with his unceasing concern in Rom. 9-11 for the unbelieving Jews to 
believe in Christ in order to be saved. 
In short, 7:14-25 as Paul's (auto) biographical reconstruction should be 
206 Everts, “Conversion and Call of Paul," 160. 
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considered as a significant passage in understanding his conversion and how he 
explains himself to the communities—the Jewish Christians (new community) and 
the non-Christian Jews (opposing c o m m u n i t y ) 严 
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